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PREFACE 


Way back in March 1980, a group of persons interested 
in and enthusiastic about Dvaita Vedanta met under the 
chairmanship of Late Dr. C. N. R. Rao and decided that it 
was neccessary to have an organisation to initiate, develop 
and produce literature on Dvaita Vedanta which can be 
understood and appreciated by laymen having no knowle- 
dge of Sanskrit and directed Sri Koulagi Ramachar to 
prepare an outline and full-fledged project taking the 
assistance of Late Dr. T. K. Lakshman and Sri P. N. 
Srinivas of Techno Consult Services. 

Accordingly, a project report covering the various 
activities, capital requirements and cost estimate thereof, 


highlighting the neccessity for such an organisation with 


objectives such as. 


a) collection and publication of works on 
Dvaita Vedanta, 


b) Initiating comparative studies and Research 
on philosophy—Eastern and Western and 
Dvaita Vedanta in particular, 


c) Training scholars for the purpose etc., 


among severel others of like nature submitted by him was 
accepted by-the committee. 


H.H. Sri Sri Vijayanidhi Swamiji of Sri Sripadaraja 
Mutt, Mulbagal, was approched for assistance and he 
readily agreed to place 4-1/2 acres of land at Narasimha 
Teertha at the disposal of the foundation and consented 
to be its chief patron. 

H.H. Sri Vishveshvara Tirtha Swamiji of Pejawar 
Mutt, who ‘was approached, readily agreed to be the 
patron of the organisation. . 

The project was submitted to the Government of 
Karnataka seeking financial assistance. The Government 


communicated their approval to the project in toto, and 
granted Rs. 2.50 lakhs as Aid. i 


The Foundation commenced its activities with effect 
from 15th September 1983 and has organised about 30 
lectures by eminent philosopers. The texts of their lectures 
will be published in the Foundation’s ‘Dvaita Darsana 
Granthamala’ for the benifit of those interested in the 
subject. . 
sitions of the school of thought have been translated and 
are being published shortly. 

The present volume isthe first in the series. It 
is sincerely hoped that these publications would rouse 
considerable enthusiasm among laymen and_ scholars 
interested in philosophy and particularly in Dvaita 
Vedanta, not only in India but also all over the world. 

Philonthropists and charitable Institutions have 
come forward to assist the Institution and it is hoped 
that they will continue to do so to enable the Institution 
to fuifil its objectives. 

N. Narasimha Rao 
Chairman 


Several important works such as Histories and expo- 
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PUBLISHER’S NOTE 


We are extremely happy to present ‘Madhvacharya's 
Aupanisadam DarSanam' in this form to our readers. This 


is our first publication in English. 


We are under a deep debt of gratitude to Dr. B.N.K. 
Sharma Rtd.| Professor Ruperal College Bombay, for 
having deliyered the five lectures at our request and for 
having made the script readily available for publication; and 
also for the interest that he evinced in revising and recti- 


fying the printed matter. 


We are thankful to Sri V. Badarayana murthy, for 
having carefully gone through proof correction and for 
having provided the design forthe cover page. 


Similarly, we are thankful to Smt. Vimala Srinivasan 
for having provided the design ‘Dvdsuparna’ for our 


emblem. 


Our thanks are also due to M/s Sudha Mudrana 
Mandiram for getting the lectures neatly into book form. 


Koulagi Ramachar 
Hon. Secretary 


INTRODUCTION 


I am happy to see that the Dvaita Vedanta studies and 
Research Foundation, Bangalore, is bringing out the five 
lectures on Sri. Madhvacarya’s Aupanisadam Darsanam 
which I had delivered under its auspices last year at the 
Gokhale Hall, Bangalore, before a select audience of 


intellectuals. 
Builders of the Dvaita System of Vedanta in the past 


thought and wrote mostly in Sanskrit — the all India langu” 
age of higher thought and cultural vehicle in ancient India. 
Owing to the vicissitudes of Indian history, in the middle 
ages, Sanskrit receded into the background from its place 
of honourand has in modern times given place to the 
international language — the English language. ; 


_ While the system of Sankara and Ramanuja in the field 
of Vedanta have forged ahead in respect of their publicity, 


the Dvaita system Of Madhva isstill lagging very much 
behind.|There is a very great and ‘pressing necessity there- ~ 
fore to publicize the classics of this robust system of 
vedanta and its insightful solutions of the great many 
problems of philosophy in general and Indian philosophy 
in particular, as widely as possible through the medium 
of the English language to meet the growing needs of our 
times. It is highly gratifying to note that in recent years 
many westerners have been taking a lively interest in 
Madhva’s philosophy. It would thus be very useful and 


advantageous to establish contacts with them also in 
Serving a common cause. 
My Lectures cover important aspects of Madhva’s 


philosophy in general and the teachings of the Upanishads, 


the Brahmasutras and the Gita in particular. 
The establishment of the Dvaita Vedanta Studies and 


Research foundation in Bangalare is well-timed. Its purely 


academic outlook is*best suited for shouldering the great 
responsibility of bringing about a renaissance and reawak- 
ening of this great system of vedanta and bringing about a 
wider recognition and appreciation of its intrinsic value 


and merits irrespective of the number of its deriomj. 
national followers. 


My Lectures are intended to pinpoint the fundamen- 
tally Aupanisadic character of Dvaita Darsana and its phi- 
losophical ideology of the one Svatantra Tattva as the 
highest subject-matter of all philosophical quest and its 
culmination. This one Svatantra Tattva has to be necessa- 
rily conceived as a ‘Savisesa—principle’ endowed withan 
infinite number of philosophical attributes. The relation of 


this Supreme reality to the world of matter and souls has 
also in consequence to be accepted as a real one. The 


problem of the bondage of Souls in this life and their 
transmigration and final release from it has also to be 
viewed froma realistic perspective. The cosmological 


theories of the Vedas and. the Upanishads thus fall into 
their places in this ever-all pattern in terms of a “‘Nimitta- 


ka@ranavada’’. The Parindma and Vivartavada theories of 
causation call for examination in this set-up. The different 
interpretations of the Upanishadic texts bearing on this 
question such as Yathaikena mrtpindena Vijfidtena Sarvam 
Mrnmayam Vijiatam Syat and the VacGrambhana - srti 
have been considered in this connection. 

The Lectures are designed to bring out how naturally 
and consistently Dvaita thought and its interpretation of 


the three prasthanas fit in with their spirit and letter and 
faithfully reflect them. 


~ [now leave the reader to enjoy what follows. 
4/2 Shah Building, B.N.K. SHARMA 


Bhagat Road, 
Bombay — 400016, 


LECTURE 7 


MADHVACARYA’S AUPANISADAM DARSANAM. 
Its Logic And Metaphysics. 
— Dr. B.N.K. Sharma 


Indian philosophy reached its culmination in the 


Vedanta and its fulfilment in Madhva’s Dviata DarSana: 
Ga: Fa: Gavel aaracaaatza: | 
aed seg ara acaenaa va FE II 


Purvah Pirvah Pirvapaksh6 yavanmadhvamatédayah 
Anté Siddhastu Siddhant6é Madhyasyagama éva hi. 


This statement of Vadiraja is not to be understood 
as being oblivious of the existence of Post Madhva comme- 
ntaries on the B.S. such as those of Nimbarka, Vallabha, 
Srikanta. What is meant is, that their view-points are 
either subsumable in one or the other of the earlier 
systems or covered by their criticism inthe standard 
works of the Dvaita School. 


The Dvaitavadas Known to S. were chiefly those of 
theNirisvara Sankhya, SéSvara Sankhya Yoga) and Nyaya 
VaiSesika types. The Nirisvara Sankhya ‘was frankly 
atheistic, while the place given to [swara in the Sésvara 


(2) 


Sankhya was that of an auxiliary or common cause in 


cosmic developments. 1!In all these systems mz 
y atter and quite wrong as even two and ahalfcenturies earlier than 


souls, time, space or atoms were a independent principles, wo Madhva, Yamundcharya, in his Siddhitraya has propounded 
None of these systems have striven to establish God, | 


Isvara or Brahmah as the only independent Reality in the 
sense of its being @kam éva adviliyam. 


unknown to any commentator before Madhya. This is 


the same interpretation ofthe word, while disscusing 
the Srti. The other well known description of B as Nityé 


NityGnarh ? in the upanisads spells out thier ideology of true 


. or vedantic Dvaita darsana, which came to be systematised by 
In this statement ‘eka’ affirms that it is the chief or 


independent Reality. Eva rules out all internal differences a 
within its bosom, as between itself and its attributes of 
consciousness, bliss, power, activity and manifestations. 


Madhvacarya in the 13th century. 


While accepting the eternality of more than one 
_ Tattva or Praméya, Madhva philosophy holds only one of 
| them, viz., God or B_ to be the one and only Independent 
° ny . 
quia: quifag qaieqiga=aa | - Being and all the rest as dependent upon it. The concepts 
N ' : 
of independence and dependence have been defined in the 
qe ata sat arafaet sass a | | P 


philosophical system as: 
Purnamadah Pirnamidam Pirnat Pirnamudacyaté 


Parasya Saktirvividhaiva Srityaté Swabhaviki | asantianaieanaaaacs quia Saray | 


inianabalakriya ca a 
7 4 qRtaAAAZ | 
Advaityam rules out the possibility of any second y Swartipapramitipravrttilakshana sattatraividhyé 
independent principle, equal or superior to it (Samddhika- pardnapeksham swatantram ; tadapékshamaswatantram. 


rahitam) ® Prof. V. B. Inambdar (Homage to Dr. T..G. 
-Manikar by C.R. Deshapande, Bombay 1982) has 
objected to this interpretation onthe ground that it is 


The Svatantra is that principle which does not depend 
on any other principle for its essential nature, and its 
power of knowing or becoming known or the power to 


== a: act. This answers closely to-Spinoza’s definition of 

1) TAG qszaad RBF: | ‘Substance’ as res complete, complete in itself, capable of 

Isvarastu parjanyavat drastavyah.. . existing by itself and being explained entirely by itself. 
2) anfiaeay | 2) fret Marra | 


(4) 


The Paratantra is dependent on another for these. The 
question of how one or more eternal entities or beings can 
even be conceived to be dependent on another such being 
is answered by pointing out that it would be limiting the 
power of God or Brahman to hold that it can exercise 
control only over entities or beings which are not eterna] 
or uncreated and cannot have such control over other 
eternal principles or beings. By its own intrinsic position 
and metaphysical status of being Svatantra, it is not 
impossible for Brahman to control other eternal principles 
and beings as well, besides the non-eternals. How else 
should we understand the upanisadic statement- ‘ Ya Atmani 
tisthan atménam antaré yamayaié, when the Arma js 
admittedly eternal ? The existence of many other eternal 
principles in the Universe such as time and space is also 
established by reasons and revelation. We have therefore to 
accept it and reconcile it with the concept of one 
Svatantra Brahman. It is not difficult to do so, as some 
try to make out. That there exist at least two eternal 
principles besides God, which are subject to Him is 
clearly stated in the Svétaswatara upanisad. 


TN gaia | armada za oe: | 
Jndjniau dwavanisau. Ksharatmanavisaté Déva Ekah. 
The Vishnu purana includes Kale among the eternal 
principles. 


safe: gevaa Fe seat aaa | 


Prakrtih purusascaiva nity6 kdlasca sattama. 


+4. 4 


(5) 


The Bhagavata Text :- 
aoe BY Teal aa sia oq g | 


aagaeaated a afta qaterar | 
Dravyam karma ca kaélasea swabhavo jiva éva ca 
yadanugrahatah santi na santi yadupékshaya. 


Which is often quoted by Madhva, speaks clearly of the 
eternal dependence of eternal varieties like Jiva, beginning- 
less fitness of Jivaés, Kala and Swabhava of the 
eternal principles, on the Etrenal God. The reason for 
recognising certain principles besides God as eternal and 
uncreated in time has been adequately explained in 
Madva's philosophy. Take the Jivas whose continued 
existence in all the three periods of time has been taught 
by the Gitdcdrya at the very beginning of his discourse 
to Arjuna— 


q ale NG ae a a AR aaa: 
a Se 
444 4 aca: aa qaqa:atg | 
Na tvévaGham jatu nasa na twam nemé Janadhipah 
Na caiva na bhavisyamah sarvé vayamatahparam. 
The counter hypothesis of the creation of Jiva in time 
would at once expose him to impermanence and the lord to 
Vaisamya and Nairgrnya in ordering their lives in different 


ways and putting them in different places, high and low, 
into different opportunities and limitations. The creation 


of space is inconceivable. ‘If space is created, it must have 
been previously non-existent, The non-existence of space 


(6) 


cannot however be imagined by any mental effort. If the 
non-existence of space is absolutely inconceivable, then 
necessarily its creation is absolutely inconceivable. ( Spencer 
First principles. P. 27). The Gita puts down Prakrti and 
Purusa as uncreated ( anddi). The eternal existence of 
Jivas, Prakrti, time and space does not however confer on 
them any immunity from being dependent on Brahman 


metaphysically for further continued Satta, Pravrtti and 
Pramiti. 


Reality presents to the enquiring mind three primary 
data - the thinking Selves, a world of external reality and 
indications or intimations of an infinite power rising above 
the self and the not-self. An unbalanced exaltation of any 
one of these three data over the rest is the source of much 
false philosophy and bad morals. The more pretentious 
philosophies of ancient and modern times which have 
sought to resolve these three data to one, have failed 
miserably in the end and ended up in. Materialism, 
Pantheism or solepsism or have beer forced to make 
compromises or concede some sort of conditional or 
phenomenal reality or the other through the back door. 
The function of philosophy aided by reason and experience 
is to determine by what relationship of the three data of 


experience man’s spiritual progress and needs can be really 
and fully satisfied. 


The three data have been designated in Véddanta 
Philosophy as bhokid, bhégyam and prerita, or Jiva, Jada, 


“s 


(7) 


and Isvara, or Jia, Ajfia and Déva as the Svetasvatara 
Upanishad, has it, depriving them of their realism.Madhva’s 


philosophy brings them in an ontological Classification of 


two irreducible grades of reality—Svatantra and Parataitra. 


maa aet a Tay fey aag | 
Swatantram Paratantram ca praméyam dvividham Matam 
This is the true significance ofthe designation of 
Dvaita given to Madhva’s thought. This differnce itself and 
others of its kind are but an expression of the dependence 


of the Paratantra on the Svatantra. 
In broad outlines this diffence embraces the 


differences that exist between the Jivds and the Jadatattvas 
from each other and their difference from Brahman as 
well as the difference that exists among the Jada tattvas 
themselves and among the Jivds themselves. We have thus 
a fivefold scheme of differences. 


qafagy da: 
Paficavidhé bhédah 7 
As it is the expression of the dependence of all eine 
reality and their differences onthe Svataitra tattva, its 
realisation is the means of attaining Moksha. Exowiccee 
of Paficabhéda is thus indispensible pie mae 
is designated as Pra-paiica The (Lofty Five): 1. 


1) qatat ad; ca: | ‘aaeaad at ar’ af 
Al asta casas Parasterid (NS) 


‘ 5 ya iti 
Pancanam vargah panchah panchaddasatau ail i 
Vasabdéna pancha Sabdasyapi nipathangikarat, 


(8) 


THe: waaay Aa: Gog: 


THEA A AAAI (J. VIN. T) 
Prakrstakh paficavidh6 bhédah. prapaficah 
Prakrstaté ca MékshangajAanatayad (J. VTN.T) 


This eatymological explanation of Pra-pdfica as 
conceived by Madhva has been given by his commentator 


Jayatirtha. He has also explained how this five-fold 
difference and its roleas the chief means of realisation of 


Brahman are implicit in the teaching of the well known 
verse from the Mdudikya Upanisad. 

walearaaigel aar sia: sqead | 

BMAAMAASA Bsa Fead aay 


Anddi mayaya supté yada Jivah prabudhyaté 
Ajamanidramswapnam advaitan: budhyaté tada 
Mere anddimdayd refers to both Jada prakrti and its 
guswas as well as the inscrutable power (acintyadbhutaSakti) 
of Brahman or its Tirodhayakasakti. The term Jiva in the 
singular is to be collectively understood. The diefference 
between Jada Maya and [svaréccha is obvious. $0 also the 
dependence of the Jivas who have been referred to as being 
subject to the obscuring power of Maya from time 
immemorial and awakening — or being awakened by the 
grace of Brahman to behold the majesty of the sleepless 
and matchless supreme being : 


AAAAAASA TAT aa | 


Ajamanidramaswapnam budhyaté tada 


tw 


: 


[9] 


We have thus in this famous Upanisadic Verse the 
concept of Paricabhéda and its significance, brought 
out in full in a nutshell. Rdmdnuja in his Sribhdsya 
has caught but a glimpse of the deep Theistic significance 
of this mantra. It was left to Madhva to draw out and 
spell out the full significance of the StOtenienits and the 


‘clear support they gave to Theism. 


Calm reflection will thus show that Madhva’s 
classification of reality into two grades of Svatahtra 
and Paratanira is philosophically” both purposive. and 
meaningful. Philosophy is interested in a quest not merely 
of the number of reals but their status. Dvaita philosophy 
endeavours to find out and determine, not only the status 
of the reals knowable by reason, experience and revelations. 
The clarification or determination of this status in terms 
of Satya and Mithya does not satisfy Madhvaon grounds 
of experience, reason and revelation. While it is true 
enough that philosophy must distinguish between 
appearance and reality, itis equally, nay, still more 
necessary for it to realise the distinction between what is 
Svatantra and what is Paratantra in reality. The description 
of Brahma, in the Upanisad as Satyasya satyam indicates, 
according to Madhva that the saving truth is to be 
realised in terms of one Independent real which. sustains 
all other. reals. This is well brought out by Madhva’s 
commentator who says: It. is only when the dependent 
realities are realised to be vitally dependent on the 


[10] 


Svatantra that their knowledge contributes to the highest 
good. Otherwise the enumeration of Tattvas in philosophi- 
cal analysis will bea waste of time and energy like the 
counting of the sands on the banks of the Ganga. 


These are words of profound wisdom for philosophers 
to ponder. It is this fact of the dependence of all finite 
reality on one Svatontra that has been and will be 
expressed for all time in the history of the cosmos 


through srsti, sthiti, samhadra, niyamana, jiidna ajaiana, 
bandha and Moksha. 


Sankara holds that the reality of cosmos in terms of 
its location, sustenance etc., by Brahman is outside the 
purport of the Srtis, as it does not contribute to our 
Purusartha (B.S.B. 1.4.14). From what has been said 
already, it will be clear that the teaching about the reality 
of the world of matter and souls and its dependence on 
the one Supreme and Independent Brahman for every one 
of its eightfold determinations, serves the deepest purpose 
‘of enabling us to understand vividly the Majesty of the 
Supreme, whose realisation is the highest Purusartha : 


“aaa fagraa ze wae” 
“Vag rasage naneatafcraya: a: 


Tamévam vidwan amrta iha bhavati. 
Bahucitra Jagadbahudhakaranat Parasaktiranantagunah 


Paramah. 


[11] 


Madhva’s philosophy is in full agreement with the 
position of other Dvaitavadins that the state of bondage 
and release of Souls are both real states of experience for 
the Atman (bardhamokshasamanadhikaranya). This is not 
acceptable to Sankara. Asa Theist, Madhva opposes all 
attempts at dismissing the Parataritra as unreal (mithya). 
The three Tattvas of Ramdnuja (I§vara, Cit and acit) can, 
without serious loss to philosophical thinking, be refitted 
into the two grades of Svatantra and Paratattra. Madhva 
also feels that it will be repugnant to the spirit of Theism 
to allow any Paratantra real to attain equality of measure 
with the Svatantra at any time, in any respect, as 
Ramanuja’s acceptence of Paramasdmva between the 
released souls and God. Moreover, so long as there is the 
SesaSesibhava relation between Brahman and the released 
souls, according to Rdmdnuja the expression of these 
respective, attributes of JAdna dnanda and Sakti must 
necessarily be unequal. The Svdtantrya of Brahman carrries © 
with it its incomparableness with any other being which 
must necessarily be Paratantra. To try to modify this in 
any instance will be to tamper with God’s svdtaftrya and 
compromise it, which cannot be permitted in a true Theism. 
All cogitations and conclusions of any philosophy must 
take note of this and trim its sails accordingly. 


a amg: feeds BAe aq | 
qdaahar ara atagny | 
saeiadaa Dafaafasr: Tar: | 


(12) 13] 
monistic experience too. To saye the Sakshi 
predicament, we have to respect the earlier jud 


wre 


Na yuktamisituk Kifcit ISatwasya Virodhi Yat. from this 


. ; , ; = gment and 
t . : : 

: ent virodhi syat one ayuktam “ty explore ones ways of interpreting the texts in a way that 

_ Isatwa avirddhéna yojayitwakhilah Pramah. would do justice to the fact without falsifying the 


Seeks hs | Sakshyanubhava about the reality of its experiences of all 
Sankara starts his philosophy with the uncriticisable | three Avasthds and the reality of world experience. This is 


certainty of the principle of conciousness of Self as the the criterion on which the Supposed conflict between 


greatest common measure and residuum of the avasthatraya Pratyaksha and Sruti is resolved by Madhva. 

of waking, dreaming and dreamless sleep. He confirms wy 

this conciousness alone as the underlying reality, the | He makes a distinction between knowledge received 
states themselves together with their divergent experiences through sensory.:channels and the mind ‘and the intuitive 


being dismissed as superimpositions on bare conciousness. perceptions of the Sakshi. The Supersensuous categories 
. | like Time and space, the nature of Self and its attributes, 
pleasure and pain, the mind and its modes are perceived 
by the Sakshi. The perception of time in dreamless sleep 


(as established by the Sausuptikdnubhava, even when the 


Curiously enough Madhva too starts from the same | 
point of Atmic conciousness which in its epistemological 
- setting, functions as the Sakshi or self validating principle : ; ; 

: 2 : . = a mind was at rest in Swsupti shows that we have-to ascribe 

of anubhava and its certainty. This Sdkshi is competent : : . ‘ oe 
ait : oe its perception to the instrumentality of a special sense- 
enough to. test and adjudge the data of our experience, } . . : h 
thered from sense-perceptic inf er at Lowes | organ that is active, even in dreamless sleep when the 

a se- ; ! , ; : : 7 
g : perception, inference and Ag mind and other senses are at rest. It is this spiritual sense 


The judgments of the Sakshi per bt. ot 
Megments of the Sakshi can never be open to dou organ of the Self that is designated by Madhva as Sakshi. 


They have to be accepted as veridical. Its validity cannot | ; 
therefore be upset now or at anytime in the future, on the | garefasa eV waratrea id aratt seqzad (N. S.) 
authority of any test purporting to establish that the di. . 


Sukhddivisayam swaripabhitam - 


experiences of the world certified by the Sakshias Mithya 


(sublated) by monistic conciousness. For even the truth | ear oe 
“epieqe z ‘= 3 . . . « . cone ‘4 oa e 
of such a possibility or experience will have to be guaranteed The distinction between Sakshijidina and Vrttijiana helps 


bythe Sakshi. Ifthe Sakshican be ‘mistaken in its earlier 
Judgment, it can be: equally mistaken in regard to the 


caitanyend riyam hi Sakshi ityucyaté «... 


Madhva: to give. a consistent account of both valid: 
And erroneous knowledge and: doubt without- impugning 


[14] [15] 


the fundamental claims of truth and knowledge to q knowledge and experiences of life Not only can the 4; 
. man 


r not doubt its own existence or being 
P b] 


universal acceptance. It is conceded by him that our as Saikara Says : 


normal perceptions and judgements are generally correct 


aafcreafea was a aleaahe 


and valid and that certification by tests is not always Sarvopyatmastitvam P 
Hiyam Pratyéti na nahamasmiti 


necessary. Tests are therefore applied only when validity ; 
but, he cannot afford to doubt his own most vivid percep- 


tions and innermost experiences such as of pleasure and pain 


or surrender his competence to decide between truth and 


is desired to be logically. ascertained or argumentally 


established, in cases of reasonable doubt. The acceptance 


of Sakshi obviates the necessity to carry on verification te 7 . Be > ous 
; y 2, Oe error, of the data of his own experiences. As rational 


endlessly as Sakshi is not only Jfanagrahaka but human beings, we can neither blindly accept all experi- 
jfianapramanya grahaka in vivid experience without resort- ences as true or reject all of them as false and superimpos- 
ing to tests, and with them where doubts arise. For, if truth ed. We have to sift the true from the false. Sakshi is the 


is to be known and judgements of validity are to be passed 
at any stage ofthe process of knowledge, it cannot be at 
any level prior to the gross root level of Sakshipraiyaksha. 


~-unsullied and unsulliable instrument of such sifting of 


evidence. It is man’s precious possession which cannot be 
thoughtlessly surrendered. Tho’ Madhva accepts that 


validity is intrinsic to Pramandas, defined as Yathartham 


_ From the ultimate point of view, tests of non-contradiction | 
will be helpless without the verdict of Sakshi. For non- ob 
contradiction may be uncontradictedness so far or non- \ 
liability for future contradiction. The latter cannot be i 
asserted on any authority. save one’s Sakshi. The Sakshi é 
has therefore to be summoned to vouch for the satisfaction 


or Yathdvasthita-jfeyavisayikaritvam, he does not rule 
out the possibility of erroneous knowledge in one’s life’ 
Under ideal conditions of life, of course, errors will have 
no chance. But the actual conditions of life being what 
they are, error cannot altogether be eliminated. This leads 


of the condition of there being not only no contradiction 


ere us to the question, ifthere is any Pramana which can 
so far but of the knowledge, and of the possibility thereof. 


deliver the goods, it is only the discovery and establish- 


Pare ment of such a principle. that can be.regarded as the.true 
It is one of the fundamental convictions of Madhva’s i 8 


‘ott be} snare inva | * fulfilment. of the epistemological quest. The attempt to 

are endo! : ; ' ; 
philosophy that we human beings, . ig y place knowledge on.a foundation that will be impregnable 
with such an. unerring instrument of validation of our ; 


[16] 


and will not be open to doubt is periodically associated 
with the philosophy of Descartes in the West. In Indian 


Philosophy the issue has engaged the attention of different 
schools from much earlier.times. The frequently occuring 
discussions on Syataritra and Paratantra of Pramanya are 
evidence of concern with the moot problem. But un- 
fortunately most of the schools have touched but the fringe 
of the problem and have not tackled it in-all its bearing 


and in the proper perspective, as we shall see in dealing 
with Madhva’s contribution to the solution of.the problem. 


The right ‘theory of knowledge is that which admits 
that as is organic to knowledge. 


ic R aaa ser afar aaalaed 3 a Bada 
arcraraiaeretan | STATOR ie gia sata: saaaarae 


Jianam hi bhavabhavalakshanam swavisayam satvénaya- 
gahaté Na asatwéna Ndapyudasinaswarupéna. Pramanyam 


hi jidGnasya utsargatah apavadaccanyatha. 


If the truth of a cognition is to be dependent on its 
agreement with some other factor, such agreement again 
will have to be demonstrated: on the basis of a further 
agreement with some other factor and so on indefinitely. 
If the validity of the confirming or corresponding 
knowledge can be intrinsic, such a distinction could as well 
be conferred on the knowledge.at the first blush. Ifthe fune-: 


[17] 


tion of agreement ( Samwadip ram4Gna) is just one of removing 
the grounds of mistrust, the validity of the knowledge in 
question will turn out to be intrinsic—the agreement 


merely being sought to clear any obstacles, but not to 
produce validity as such- 


aaa TER TATAT | 
AIAG TAN FeGeaaeaesa: 


Ato. avabédhakatwéna dustakaranavarjanat 


abadhacca pramanatwam Vastunyakshdadivacchrtéh 


The best proof of the unerring precision and infal]ibi- 
lity of Sakshi is furnished, says Madhva, by the most 
intimate and poignant experiences of our life such as of 
pleasure and pain, of which none has occasion to entertain 
the least doubt. 


geal Rola) aa Fa acarfsazrad | 

SBI Tad Ga Ta AaAaHMET: 

afafag a fate aa daar Fahaq | 
Sudrdho nirnayé yatra jnéyam tat sdkshi darSanam 


Ieché jnanam sukham duhkham bhayabhayakrpadayah... 
sakshisiddham na kasciddhi tatra samSayavan kwacit 


The whole of rational: existence in the world will be. 
made impossible if the verdict of Sakshi, as the ultimate 
ay autor of all knowledge and validity, is questioned or 


{18}, 


is proved to be inthe wrong even in one single instance, 
at any time. The entire basis and superstructure of 
logic and philosophy, religion and science and every 
activity of life will be blown up to nothingness as by an 
atom bomb the moment we dare to question or doubt the 


[19] 


whether a particular knowledge is true or false. If it cannot 
do so, or can go wrong in any instance how can certainty be 
established at all? Inthe interests of stabilisation of the 
commerce of life, Sakshi has always to be accepted as 
flawless. If that is accepted, it will follow that the reality 


verdict of Sakshi. 


wif aat a fag aead waarear | 
THAR | FeATAAaIT | | “ aerth gaara saat afar 
Gee FAG TA WANA Fa: | aa <a74 | 

aifaonhe safraazg — aa seiRas aearne ez: aencaaaed 8a Fa Fe afar | 

aq: eq | Méfsgaem: ales aatrgarar: Rete a Seareft safage: ad fia fa2 

TACT | | Tease AEE fee | 

mat Rats Waa: sarees va a: | 

Va: are aa fas: ...... 

SATO Bay Balt TaN glaTaTA, | 


of the world born out of Sdakshipradmanya cannot be 
questioned. The Sakshi carries with it its own validation : 


K6pi hyarthé na niscétum Sakyaté bhramavdadina. 

Bhramatwamabh ramatwam ca yadaivanubhavopagam. 

Ekasya bhramata tatra parasyabhramataé kutah. < 
Sakshinédpi Vyabh icadraScét,..—--ata trdhvadivasé abhéda- 
vakyasya bhédah arthah syat. Nirdéshanumayah sadésatwam 


= he. <a Asmabhirapi duhkhdadibandhasya satyatayam 
saddsanumayah ‘nirdésatwam ityavyavasthd. 


.sakshipratyakshamévopanyastam iti hrdayam. 
Atmatwamabhramatwam ca sarvam védyam hi sakshina 
Sa cét sakshi kwacit dustah katham nirnaya iyaté 
Tasmat sarvaprasiddhasya vyavaharasya siddhayé 
Sakshi nirdosa évaikah sadangikarya éva nah 
Suddhah sakshi yada siddhah——_— 

‘Swapramanyam sada saksht pasyatyéva suniscayat. 


The deliverances of the Sakshi have therefore to be 
kept above all doubt and vacillation. It has to be recog- 
nised as an absolute principle of infallibility, untouched by 
any breath of uncertainty. The verdict can never bedubious. 
The reason for this is that itis Sakshi which has to decide 


[20] 


It is idle to contend that the reality of world-experience 
borne out by the Sakshi may be sublated on the authority 
of some text. For it is the same Sakshi that has to. bear 
Witness to the fact that there has been such a sublating 
experience. But, both being the judgments of the same 
Sakshi, how can one sublate the other. Respect. for the 
veracity of the Sakshi in regard to the reality of world- 
experience should therefore counsel us to construe the 
texts, supposed to state that the world will be sublated, 
in some other way that will not affect the validity of the 
earlier verdict of Sakshi. 


Following the judgment of Sakshi we find that reality 
is apprehended not as one, but as many or manifold. There 
is no reason to reject the apprehension of the many as an 
appearance. The theory of appearances can cut both ways. 
It might reduce everything including ourselves to an 
appearance, landing us in blank nihilism. It is not a 
sufficient answer to this that an appearance is inconceivable 
without at least a perceiver. In advancing such an argument 
we are only relying on the logic of experience. The same 
logic would show that an appearance presupposes or 
requires not merely a perceiving self but a substratum on 
which the appearance can be superimposed and a prototype 
of the thing so superimposed. Without these three 
requisites, no sound theory of appearances can be 
demonstrated, Philosophers, who would fain dismiss the 


[21] 


panoramic reality of the Universe as an appearance, will 
have to tackle this problem convincingly. There is no 
point in their indenting upon and treating us to a series 
of previous appearances based on recessive su perimpositions 
stretching back to eternity, to explain the present 


appearance. 


Some thinkers have pleaded that it will be much 
simpler to have only one real and reduce all the rest to an 
appearance, as it would be superfluous to have so many 
Reals. Madhva hits back that the many will not cease to 
be or go out of existence to oblige anyone’s fancy. 


Berea saraaaea FE | 


Kalpandgauravadéva Padarthanadsuréva hi 


It is at this point that we are faced with the philosophi- 
cal distinction between the Independent and the dependent 
reals. The Reals cannot all of them be independent lest 
there should be chaos and strife all round. Neither can 
all be dependent without one independent principle to 
control and relate them. The dependents cannot obviously 
control them. Otherwise there will be a regression of 
strife and opposition to mutual control that would end in 
their destroying one another and perishing i in the transac. 
tion and there will be no reality left in the end.° 

It is thus very necessary to admit two- grades of 
Reality, the Svatantra and Paratantra. Granted so much,. 


(22) 


we know where we are. It is no doubt possible or open to 
us to classify Reality in some other ways also, such as 
into positive and negative, (bhdva and abhava) eternal and 
noneternal (nitya and anitya) or sentient and non-sentient 
(cit and acit) or Jiva and Ajiva, But they will be irrelevent 
tothe aim and purpose of religion and philosophy 
conceived as MokshaSdstra, 


The Upanishads have been interpreted by Sankara and 
his followers ina monistic way. Their writings have left 
the impression in the "minds of people that whatever may 
be the teaching of the Védas, the Sitrds and the Gita, the 
Upanisads, as such, are unquestionably in favour of an 
absolute monism (Ekatmavada) which has come to be 
regarded as the ‘Aupanisadam Darsanam’. 


In the interests ofthe resuscitation of the original 
Theism of the Upanisads, which were but a continuation 
of the Vedic heritage and its illumination, Madhva had to 
correct this impression and reveal the true trend of the 
teaching of the Upanisads by writing fresh commentaries 
on them and bring into bold relief, their true theistic 
foundations and superstructure. His. commentator 
Jayatirtha has most impressively summed up Madhva’s 
findings of what constitutes the main lines of Upanishadie 
philosophy; giving a coordinated picture of their 


thought currents converging on a grand finale of Vedantic 
Theism : 


[23] 


_ All the Upanisadic texts with one voice speak of the 
glory of Brahman which is the abode of infinite auspicious 
attributes and free from all imperfections. Of these (i) 


some represent it as endowed with attributes like omnisci- 
ence, Lordship, inner rulership of the world of matter and 


souls, magnificience, beauty etc. (ii) Some others represent 
it as being free from all such limitations as sin, misery, 
liability to physical embodiment etc. (iii) yet others 
describe it as being beyond the reach of the mind and 
speech to bring home to us its comparative inaccessibility 
(iv) Few others depict it as the only reality that exists, in 
order that we may all seek it to the exclusion ofeverything 
else and all other values of life (v) Some others represent 
it as the Self of all so that it may be understood as the 
true source ofall existence, knowing and activity of all 
finite reality. But confused heads miss this true message 
of Theism running thro’ the Vedantic texts and break the 
unity of their philosophical teaching by introducing 
invidious distinctions into the body and core of their 
teaching such as the theory of higher and lower knowledge, 
Saguna and Nirguna Brahman and of Paramarthika and 
Vyavaharika points of view of Mahdavakyds and non- . 


Mahavakyas. 


<a 
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LECTURE IJ 


MADHVACARYA'S CONTRIBUTION TO 
VEDANTIC THEISM 


— Dr. B.N.K. Sharma 


Dyaita, Advaita and Visistadvaita are the principal 
schools of véddnta representing the widest possible points 
of departure of philosophic thought emerging from the 
interpretation of the heritage of Hindu religious and 
philosophical literature. Though, both Ramdnuja and 
Madhva were great Theists, it is to the latter more than 
to the former that we have to look for a robust and 
Vigourous Theistic exposition of the philosophy of the 
Védds, the Brahmastitras and the Gita. While, Ramdanuja 
conceives of the Jivasas bodily or organic appendages 
of Brahman, Madhva regards them as eternal but Wiru- 
padhi-pratibimbas of Brahman, thereby keeping Brahman’s 
transcendence in tact. 


Theism presupposes the acceptance of the reality of 
the world, as the creation of Brahma and of the difference 
between God and Souls. Ra@manuja is of course a warm 
Theist.in this aspect. -But his Theism suffers from the 
impact of certain. Monistic influences which were perhaps: 


[26] 


unavoidable in the process of transition of thought from 
Absolute Monism to pure Theism which was to reach its 
culmination and fulfilment in Madhva’s DvaitadarSana. 


Ramanuja’s — Abhinnanimittépadanakaranavada _ of 
Brahman, describes Brahman as the meterial cause (up@ddana- 
karana) or the stuff of which the world is made, while yet 
admitting ‘Acit Prakrti’ as a distinct ontological entity 
of the system. This Acit Prakrti can easily and very well 
discharge the function and roll of the material cause of 
the world under the impulsion of Brahman, from within, 
without exposing Brahman, as such to the risk of becoming 
a tsansforming cause, in the process, technically or other- 
wise. While admitting with the Swtrakdra that the 
released souls are but entitled to participate in Brahma's 
creative activity (jagadvyapadra), Ramdanuja still talks of 
‘Paramasamya’ (utmost equality) between Brahman and 
the released souls in Moksha in the matter of their bliss, 
and not admitting any Svaripabhéda or T@ratamya in the 
nature of souls. Still Ramanuja admits from his pre- 
decessors a special category of Souls called ‘Nityasuris’ 


who are ever-free and have not been in bondage at all 


unlike many other souls. This introduces an element of 
Svarupa-Taratamya, in principle, among Jivads, which 
otherwise Ramdnuja is not inclined to accept. 


The distinctions between Maryddaé and Pustimargas- 
introduced by Vallabhacarya in his interpretation of the- 


OE — aa 


S 
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Sitras ate but the corollaries of Madhva’s doctrine of 
Svarupataratamya in Bhakti, tho’ the antithesis between 
Jnana and Bhaktimargas recognised by Vallabha is not 
acceptable to Madhva, However, the frank admission of 
Phalabhéda in Moksha between Sadhanas of what Vallabha 
calls the MaryGda and Pustimarga is a tacit acceptance of 
the principle of Taratamya in Moksha among the released 
souls., which has been so consistently and systematically 
maintained by Madhva in his exposition of the Philosophy 
of Theism in the Sutras, The Vidvanmandana of Vallabha’s 
son Vithaladas quotes the following verse from Madhva: 


TAHT ToT fAcoisrafesar | 
fated aaa gerat aft fad 


AmGéhaya guna Visnorakarascicharirata 


Nirdosatvam Taratamyam Muktanam cdapi vidyaté. 


As a Theist, Ramanuja, speaks of Brahma’s .Ananta- 
kalydnagunds, But when it comes to the ontological 
relation between Brahman and its countless attributes, he 
does not go beyond the position that Brahma’s attributes 
are different from its being and are not identical with it 
as genuine Theism would require. For, to regard Brahma, 
as essentially different from its sovereign attributes of 
knowledge, bliss, etc., is to reduce it to an abstraction as 
the bare substrate of attributes, even submitting that such 
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attributes are in an inseparable relation (aprthak siddhi) 
with it. True Theism will have to go in for a more 
intimate and integral relation between Brahma and its attri- 
butes as its svardipavisésas, as envisaged by the Srti-Satyam 
Jndnam Anantam Brahma: Sarvatra ca Svagatabhédavi- 
varjitatma. This oneness of Brahma with its multiplicity 
of attributes is one of the mysteries of Divine nature and 
has been conceived by Madhva through the ontological 
. doctrine of Visésds. We shall see more of this in due 


course. 


It is difficult to describe Sankara as a Theist, for two 
very simple reasons that to him the highest conception 
of Bhrama is in terms of its being ‘Nirguna’, beyond and 
devoid of all characteristics and predications. But 
philosophical inquiry into Brahman, if it is to be fruitful 
and worth making, must bring us face to face with some 
definite knowledge of Brahman. No knowledge of 
Brahman is possible without a knowledge of its characte- 
tistics. The aim of philosophical inquiry is to have some 
definite knowledge about the nature of the subject of 
our inquiry. Whatever that thing is shown to be, as a 
result of such inquiry, will constitute its nature and 
attribute. It is conceivable that the inquiry may show 
that it does not possess those or some of those 
attributes with which we had earlier invested it. But 
it will not do to hold that any such inquiry about a 
Teal and a truly existing being should ever lead to the 
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conclusion that it possesses no characteris 
that it is wholly and absolutely uncharact 
the distinction from all ‘empirical attribu 


tic whatever, 
erisable. Even 


tes’ (néti néti) 


is after all a definite characterisation by ne 
empirical attributes. In any event 


gation of 
» it would not remain 
‘Nirvisésa’ in a truly Philosophical sense. No inquiry 
can lie about anything that is essentially Nirvisésa, 


Madhva therefore posits that as a necessary prerequisite 


of philosophical inquiry (Jijfidsa) it must be agreed that 
Brahman must be Savisésa, i.e., has a distinctive character 
of its own. 


samneaae ara Risrarar: TATAq | 
saa f& aafsea a Qa gRafrar 1 


Idam ittham iti jaanam Jijfiasayah prayéjanam, 
Itthambhayé hi dharmoésya No cénna Pratiyogita 
No being can have a purely negative character. It may be 
negative from the point of view of others: but in itself 


it must be something more thana mere negation of 


everything else. This is what is meant by saying Brahma 
is ‘Savisésa’. 


Moreover, those who posit two aspects of Brahman— 
the Nirguna noumenally and the Saguna Phenomenally, to 
€xplain the creation of the world and other. matters, are 
virtually taking away the infinitude of Brahman by such 
compromises, ‘For the Srtis say the Brahman is always the 


7  ——————— 


[30} [31] 
infinite. Now Brahman limited by Maya is Isvara or the “Pirna’ and therfore endowed with all ae 
Saguna. Mayd@is something that is inthe nature ofan attributes of omniscience, dil etestondiae he snide 
obscuring principle. It would obscure Brahman to some x and acting ofits own free will laeatornsce artrtva 
extent and make it forget its pure being and engage in The Srtis speak of many atrributes which character} 
creation etc. If Saguna retains its full consciousness of its Brahman. In the Brahmasitras, too, characteristics 
identity with the Nirguna, the principle of Maya would ‘other than being empirically knowable’ (a dina cee 
serve no purpose and would be superfluous as the Suddha- applied to it. If such negative attributies could be present 
Brahman can itself act directly without recourse to Maya. | in Brahman and canbe posited of it, why not positive 
Isyara moreover perceives the differences in the world, . attributes like omniscience ? 
which He will not do if He were sure of his identity with 
the Nirguna-Nirvisésa. If ISwara is not sure of His ideniity ae eee! at: AATALSA A fey 
with the Nirguna, the statement of Gita + Yadi syustadrsa dharmah Sarvajiiatvadayo na kim ? 


sam fe adele aaa TI The Advaita philosopher would have it that even 
- all knowingness of Brahman. presupposes association 


Brahmanoé hi pratisthaham amrtasyavyayasya ¢€a ~ with Avidyd rather than repel it 


aasaaaaaaafaae a gaffe | 


as understood by Sankara himself will lose its point. 
For these and other reasons Madhva feels that 


any association of Maya with Brahman, will make a 1 Sarvajfatvam api avidyavatvarh akskipati, Na tu pratikshipati 

serious inroad on Brahman's Pirnatva, implying, as it But We find in the famous passage of Brahadaranyaka 

would some sort of diminution of his authentic being | Upanisad wherein reference is made to Brahman, as it 
: : 3 

and & dskeet. ; existed all by Itself in its own pristine purity, glory 

at areee . it wer wat | and self-sufficiency before the creation of the world and 


oe 


that it knew itself to be Brahman the infinite. 


Katham Maydavyavacchinnah Piirnéd mukhyataya bhavét ? ; eo 
AR al saan sree areata Taree | 


The only way to avoid these defects is to give up the 


artificial distinction of Brahman into ‘Suddha’ and : Brahma va idamagra asit, Tadatmanaméva- 


‘Mayasabala’ and stick to a Brahma which ‘is always Ge ee ee vedaham. Brahmasmiti. 


[32] 


The function of an attribute is to describe a thing as 
it is. This may be done positively or negatively. In the 
Srtis, We have texts. which ascribe positive. characteristics 
like Satyakamatva, Satyasankalpatya to Brahman as well as 
negative attributes like ‘apahatapGpmatva’ or freedom 
from limitations ete. It makes no difference to the 
characterisabilitity (savisésatva) of Brahman whether 
the characteristics ascribed to it are positive or negative. 
Mandana Misrahas tried to put in that negative 
attributes will not upset the unity of Brahman and can 
therefore be accepted: 


Abhavarupadharma nadvaitam nighnanti. 
But will not the fact of Brahman’s being so qualified or 
characterised by negative attributes involve a positive 
characterisation of having negative ) 


(abhavadharmaviséshatvam) ? 


aqaaaietaaaena anata araarg ef Aq — 
soefeaaaais: ha ada, Send, aeverke aaah a 


Anrtadyabhavopalak shitasvariipatvam nabhdayavisiste 
Vakyarthah iti cét Upalakshitatvavisesah kéna varyaté, 


Svaripatvam. Akhandarthatvam vakyarhatvam ca? 


--(Trivikrama Pandita) 


If our anxiety is to safeguard the unity of Brahman, 
in relation to its attributes and integrate them with 
Brahman’s unity of being, we must explore some other 


attributes 


OP 
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ways ent retaining the attributes and integrating them with 
the unity of Brahma’s being and not do away with them 
to preserve its unity. The doctrine of Savisésabhéda 
suggested by Madhva is worth: consideration from 
this angle. 


Advaita would regard all attributes ascribed to 
Brahman in the Srtis as superimposed (adhydsta). But 
as Madhva points out, even the superimposition of 
attributes is. possible only when certain other 
conditions are satisfied,-- such as the presence of some 
general features or character in the given substance 
such as ‘thisness’. or ‘thatness’ upon which the 
superimposition of other attributes. come to be made, 
as well as a knowledge of the prototype (prdhana) of the 
object superimposed and _ its property and an element 
of resemblance . between the substance and the Grépya. 
How then is it possible for us to say a thing like 
Brahman, which is by hypothesis bereft of all characteri- 
stics, becomes the subject of superimposition ? 


MAUS araearsaldta saa | 
gq caren aafsea: HAAS fe 
adadidina valde: & ce73 ¢ 


DharmGrépépi. samanyadharmadinam hi darsané 
Idarn tadadidharmatvé dharmé anyah kalpyate atra hi 


: Sarvadharmayihinasya dharmarépah kva dysyate ? 


A 


MR eco 


(34] 


This raises a penetrating objection against Shankara’s 


theory that Brahman is Nirguna and Niryisésa in essence 


and in reality but allows’ that the Srtis recognise the 
existence of a Saguna Brahman from the Vyavahdrika 
point of view of Jijfidsa and Upasana. It is however, 
recognised that there are not really two Brahmans but 
only one and that it is verily Nirguna in the sense 
already defined. This same attributeless Brahman comes 


to be regarded as Saguna (all-knowing) all creator ete. 
thro’ superimposition of those characteristics. 


Madhva raises a pertinent objection to this theory. 
He shows the logical impossibility of superimposing any 
emperical attributes on a Brahman that is by hypothesis 
absolutely attributeless (nirvisésa). When the silver is 
superimposed on. shell, something more than the mere 
presence of shell is needed. Besides the perception of the 
shell, the knowledge of a Prototype silver really having 
the shining of silverness and the awareness of the common 
property of something white and shining answering to the 
true silver, experienced outside the present illusory 
experience, are all required. These conditions are not and 
cannot be studied in the present case of an attributeless 
Brahman. There is no real prototype Saguna Brahman 
other than the Nirguna which can be Said to possess the 
attributes of sarvajiiatva etc., that are to be superimposed 
on the Nirguna. Nor any resemblence between the Nirguna 


[35] 


and such a prototype. There is also no scope for genera] 
and specific attributes’ as such in the attributeless one. 
Hence, no theory of Superimposed Saguna Brahman can 


hold water. The objections against it are hard to rebut. 


In order to doggedly maintain such a theory, a prior 


~ superimposition of attributes to account for or facilitate a 
- subsequent one will have to be thought of. That will only 


lead to an endless regress of superimpositions going back 
on one another adinfinitum. 


t 


Apart from the reasonings indicated above, the Srtis 
too predicate many attributes of Brahman such as reality, 
consciousness and bliss. Brahman has necessarily to be 
conceived as having several august attributes. Creatorship 
of the Universe presupposes a full knowledge of the effects 
to be brought into being, their accessories, the putting 
forth‘of necessary will to accomplish the work and so on. 
It follows the All-Creator must be All-knowing, all- 


powerful and capable of accomplishing what He wills to 
be done (satyasankalpa). That is what Saguna means. 


This is not contradicted by the so called Nirgunasrti- 
wal 24: ATTA We: aaeardt .. | 
_. Mat Far. Rawr Haqoray |) 

Ek6é dévah sarvabhitesu giidhah Sarvavyapi ... 

... Sakshi céta kéval6é nirgunasea. 


rr 
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For here, Nirguna merey expresses the veiw that 
Brahman is without empirical attributes. It does not say 
it has no attributes whatsoever. In that case, the earlier 
enumeration of a large number of them in the same text 
would be inexplicable. It is a well known principle of 
interpretation that a negation of attributes following the 
predication of a large number of attributes will have to be 
understood ina restrictive sense so as not to affect the 
attributes already predicated. 


A Védantic Theist who recognises Brahman to be 
endowed with infinite perfections, will have however to 
explain how he proposes to define Brahman’s relationship 
to His infinite attributes. This is a problem which has no 
interest to Sankara but only to Theists like Ramanuja and 
Madhva. Ramanuja’s explanation is that though Brahman’s 
attributes are different from it, they are ‘nevertheless 
inseparably established’ or ‘inseparably given’ (aprthak 
siddha), But then Ramanuja extends the same aprthaksiddhi 
to the Jivas and Acit Prakrtiin relationto Brahman. It 
stands to reason that attributes like Jana and dGnanda 
ought to be more intimately related to Brahman as its 
personal characteristics (svarupavisésanas) than substances 
like Jivas and Jadaprakriti. It is for this reason, Madhva 
goes beyond Ramanuja in recognising Brahman’s attributes 
of dnanda, jidna and Sakti as its Svarupavisésanas and 
integrates them wholly with Brahma as part and parcel of 
hjs being. In this his position is in remarkable agreement 
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with that of his Western contemporary St. Thomas Aquinas 
that in God the distinction between existence and essence 
must fall away. Godcan have no nature or essence 
distinguishable from His actual existence or being. Here 
the distinction between existence and essence would have 
no meaning and consequently the distinction between an 
attribute and that which is the subject cf the attribute, 
would be meaningless. Of the Divine Being, we can say, 
as of no other, that it is its own goodness. Its goodness 
is not adjectival to it because, in it is all the same ‘to be, 
and to be good. While St. Thomos has not elaborated how 
or by what device this is to be explained, Madhva has 
given us tne link on thought that can achieve this 
integration : 


Madhva derives the idea that the goodness, beauty, 
grace, ananda, Jana etc. of Brahman are not adjectival to 
it but are the same as Its essence from the famous text of 
Svét. Up. 


ate apes gaa ararfaat qaawhRAT z | 
Pardsya Saktirvividhaiva Sriyate 
swabhaviki jndnabalak riya ca 


In explaining this intimate relation between Brahman 
and its attributes Madhva has made a significant use of 
the concept of Visésa which is one of the most out- 


standing contributions to ontology in Indian Philosophy, 


— 
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for which he deserves the highest recognition. The. 
attributes of Brahman are ‘savisésabhinna’ with Brahman 
They are so tosay ‘colourfully identical’ not colourlessly 
so. Though identical with Brahman jin essence, they 
admit of being spoken of as its attributes or as adjectival 
to it by the power of Visésds. Visésa is the intrinsic 
power of athing in itself and it is a self-linking power 
which makes possible linguistic descriptions based ona 
distinction of reference without a distinction of essence, 
(bhédahiné tvaparyayasabdantaraniyamakahk) It is something 
akin to the concept of identity in difference and 
embodies the rationale of concept of identity in 
difference itself. For, without the help of Visésas the 
concept of identity in difference would itself be 
unintelligible. The concept is bound up with Madhva’s 
ontological theory that a substance is an identity of its 
aspects. 


sana aay araesrenaar fea: | 
aratsaaedeg: aaraad aaa: 


Dravyaméva até antavisésatmataya sthitah 
Nanavyavahrtérhetuh anantatyé Visésatah 
Discussing the ontological relation between Brahman 
and its atributes Madhva writes in his Vishnu Tatva 
Nirnaya. ‘The attributes and activities of Brahman are the 
same as its being. They are non-different. There is an 


intrinsic power in things called. Visesas by means of 
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which even in the abséncé of actual difference a relation- 


ship of substance and attributes is rendered: possible for 
ies purposes of refernce thro’ Visesas: 


Just as identity and being identical are one and the {i 
same but can still be spoken of as ifthey are different, . 
so also in respect of B. and its attributes. There would be p 
an endless regress if we are to posit a difference between 
non-difference and the non-different or difference and being 
cifferent. Therefore it is bést to admlt that the same 
substance essence lends itself to being spoken of as it 
were different in terms of Substance and attribute thro’ the 
power of Vesesas, which is regulated by the power of 
God Himself. The Visesas are nothing other than the 


ETA Ben er Bre Bree mes tes an 


essence of the substance itself or its power (Saktisaktimatér 


abhédah) This power is self-limiting and self-supporting 
with regard to itself and with reference to the subject. 


i 


The above statements are made by Madhva on the 
authority of the Brahmatarka, a work of the Pancardtra 
liferature not now extant. The doctrine of Savisesabheda 
thus appears to be an article of faith of ancient 
Pancaratra theology. This is confirmed by the description 
a of the Vyitha doctrine of the Paiticardtras and the relation 
of the Vyiihas to Pardvasudoava. Sankara also speaks of the 
Pancaratrikas after differentiating, the attributes of Jidna, 
bala and others from the Vyitha forms and again speaks 
of thiese attributes as being identical with the Bhagavan. - 


[40] 


qfora: wearaya: gata gor Ba sey 
FRAG Ft AA VAS aaa atada 2 | 


Gunibhyah khalvatmabhyah Jnanadin gundn bhédena 
uktva punar abhedam biurte Atma evaite Bhagavato 
Vasudeva iti. 

(Bhamati, 2,45ii,) 


Madhva undertakes to convince the open-minded that 
visésas must be accepted as a postulate of thought. There 
are only three possible ways in which the relation 
between substance and its attributes can be conceived 
1) that they are absolutely different from each other 
2) that they are absolutely identical (abhinna) or 
3) that they are both different and identical (bhinndbhinna). 


These three views have been put forth by the logicians,: 


the Advaitins and the Bhatta-Mimamsakas. Madva shows 
by argument that every one of these views has ultimately 
to fall back upon Visésds. He therefore makes a strong 
plea for the acceptance of Visésds and Savisésabhéda 
between substance and attributes as a Sarvatantra™ 
siddhanta. : 


Abolsute difference between substance and attributes 
is not only full of difficulties but cannot also commend 
itself to our philosophical reason. Is the, said difference 


No.1 different from the terms or identical with them ?. 


In the first case, is difference No.2 also different from 


tN ug 


or identical with the terms and so on 


[41] 


indefinitely so 
that we are left with a Tegress. If difference No.1 is 
identical with the terms, it cannot be conceived as the 
difference of this or that term as such a distinction would 
itself presuppose a difference. The terms and their 
difference would all of them be Synonymous. If the said 
difference were held to be self of supporting the question 
will be if such self-sufficiency (Svanirvahakatva] is different 
from or identical with the terms and with the act of self- 
supporting ? In the former case. an endless regress is 
sure to arise and in the latter case the expression 
‘Nirvadhya and Nirvahaka (selfsupporter and __ self 
suppored) and theself-supporting (svanirvahanam) involved 


in the definition of svanirvahakatwar would all be 


tautological. If it be said that the difference between. 


substance and attributes is naturally endowed with such 
self-supporting and self-limting capacity that would be 
another name for ‘Visésds’ and such a power could as 
well be given to the substance itself at the very begin- 


ning instead of to the difference. 


Ifsubstane and attributes are-to be both different: 
and externally related by samavdya;the -question arises: - 
if the samavaya relation too-is similarly: related to fthe- 
terms by another samavdaya to. the relate. and that~ by: 
another and so on. If samavdaya is self-linking without — 
the aid of another link, such/a self-linking capacity can be 
given tothe substance itself at the very outset so that 


Paras otaings 
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the luxury of giving a place to an additional relation 
(which is recognised as another ‘paddrtha, by the Logici- 


ans) can be dispensed with, having regard to the law of 
economy Dharmikalpanato dharmakalpana vara. 

If the differéncé between substance and attributes is 
however identical with. the relata, there would be no 
difference left as such but only the two terms. In the 
absétice of difference we cannot even speak of them as the 


iwo terms substance and attribute. If the terms and the 


differences are idéntical one may contend that difference 
alone exists as a matter of fact and no substance or 
attribute. Difference then between substance and attribute 
must be accepted ofas being absolutely identical with 
the terms but identical with a qualification (savisésabhéda) 
that would preserve all the three of them intact and 
prevent their overlapping or mutual synonimity.. Such.a 
distinction of reference can indeed be most profitably. attri- 
buted to the substance itself instead of to the relation. 
_The Bhédabhéda view of substance and attributes is 
in need of visésds at the very outset. Identity and difference 
(bhéda and abhéda) being opposites and therefore mutually 
exclusive, cannot be brought together and coriceived to 
coexist in the same locus without the aid ofa mediating 
factor. Neither of them could therefore be invested with 


this peculiar power of putting up- With its opposite as 


bhédasahisnurabhédan or abhédasahisnurbheddk. Such a 


peculiar capacity of making the epentics meet will indeed 
be that of the Visésa.’ 


Sa ky 
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Even suppsoing thats ubstance and attributes are con- 
nected by a relation of bhédabhéda what will be the sort 


of relation between the identity and the difference mutu- 


ally and tothe relata? Ifthatis also one of bhédabhéda 
there will be a regress. If the bhédabhéda were to be 
accepted as Svanirvadhaka (self-linking) it could only be 
so wilh the help of the peculiar potency in it called 
Visesa for want of a better name. If Bhéda and Abhéda 
are different from the terms (bhédin or abhinna) there 
will be a regress. If they are identical, they cannot be repre- 
sented as ‘belonging’ to them (fadiya). without some kind 
of a peculiarity. Nor can difference and identity, between 
the terms be again identical with them. If they are, 
difference and identity will both become identical. in 
their turn which will lead to an absurdity and there will 
be no possibility of establishing. any relation between. 
them. ge a3 "8 Be spe as 

The doctrine undifferenced reality (Akhandata)of . 
Advaita is equally dependent on Visesds. This miay be 
illustrated with referénce to the famous: definitive ‘text: - 


owes 


(lakshanavakya) satya jadnam anantam--Brahma. whick 


isin the nature ofa judgement and ascribes to -it three . 


distsict attributes of reality, consciousness and infinitute 
or: bliss. 


Vise 


is€sGs ifthe unity 
of the judgment and the oness of Brahman in and through 
the three attributes or predications: aré to-be preserved. 


It will be necessary to call to aid Vi 
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Are the three attributes predicated different ? If they are. 
we have to admit an element of plurality in Brahman 
which cannot be. If they are all the same, there will be 
no need to posit three of them, as any one of them will 
do. They will thus be synonymous in effect ( paryaya) and 
hence tautological. It cannot be there as subtle shades 
of difference among them, for Branman by hypothesis is 


Nirvisésd in Advaitai.e. without any shade ofany kind 
of difference, plurality or peculiarity. Nor can their 
employment be defended on the assumption of affirmation 
through negation of the opposites of nreality, ignorance 
and limitation or misery. Even then there must be some 
kind of distintcion from the opposites negated in Brahman 


as otherwise the etnire negation would be meaningless as 
applied to Brahman, and an exercise in futility. The 
distinction from unreality must perforce imply the 
presence of ‘positive reality in Brahman. Also_ the 
distinction from unreality must be distinct from the 
distinction from non-consciousness and so forth. The 
doctrine of Savisésabhéda. between Brahman and its 
numerous attributes taughtin the Sv/is is thus forced 
upon all thinkers.as-a.universal principle Sarvatantra- 
siddhanta. None .who respects the laws of thought can 
escape it or can do without it. _ 

Madhva has.thus contributed a great deal to the 
problem of the relation between substance and attributes 
as applied to.the relation between the Supreme Being and 


its metahpysical attributes. 


Peas 


‘LECTURE III 
* MADHVA’S SOLUTION OF THE PROBLEM OF 
EKAVIJNANENA SARVAVIJNANAM 
OR THE KNOWLEDGE OF THE MANY BY 
THE. KNOWLEDGE OF. THE ONE 
Dr. B.N.K. Sharma 


Madhva’s acceptance of two grades of reality as 
Swatantra and Paratantra brings him face to face with the 
problem of the relations of the many to the One 
mooted in the Chandégya Upanisad. The problem may 
be raised from two different angles. Should we accept 
‘both the One and the many as ‘ontological 


facts; or 
can the Many be reduecd to the One and ifso how ? 


The first question whether the one or the many alone 
would be philosophically sufficient to explain the 
Universe or whether both have to be accepted as 
Philosophical facts and realities and their mutual 
relationship and status satisfactorily defined and worked 
out has been answered in the Katha Upanisad long ago: 


~ fee) Rearai AaPaaatai aay agai at Reais BATT | 
| TARAS Asareata Heras ge arg FART UI 


Nity6 nityanam cétanascétananam 
Ek6 bahiinam yO vidadhati Kaman 
Tamatmastham yenupasyanti tésan 


Sukham saswatam nétarésam — 
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We have seen how Madhva has explained the 
reason for accepting both the one and the many. as compo- 
ents of reality as a whole and defining their status jn 
n | aw 
terms of Svatantra and Paratantra. 


The many belong to the domain of Paratantra and the 
One to that of Svatantra. The possibility of any opposi- 
tion between the one and the many vad iene es by Hite 
very terms of their definition and relationship in Dvaita 


philosophy. 


The subject of the One and the many is first mooted 
in the Chanddgya Upanisad, in the famous discourse of 
Uddalaka to his son Svétakétu. The substance of the 
teaching according to Madhva is the need to ‘aneyeevne 
the primacy of the knowledge of the one iia ponese 
Realiiy of the supreme Being over all finite SUSUAIES. 
There is nothing to be gained by an excessive preoccupation 
with finite reality. It.is philosophically sufficient to under- 
stand that all finite reality depends on the One Independent 
Reality for its being and becoming, its powers of knowledge 
or knowability and functioning. This is the corner stone 
of Madhva’s metaphysics : 


aaa Waa a aaa Raa aaa | 


Swatantram paratantram ca 
Praméyam dvividham matam 


ee EE LS 
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After explaining the rationale of this. classif 

* commentator Jayatirtha offers 
advice,: that the finite reality w 

ing always for its being, 

One /Svatantra, : 
‘Moksha. 


ication, his 
a profound Philosophica] 
hen it is known as depend. 
“in, becoming and functioning On the 
such knowledge becomes conducive to 


a) Wea PR SAMTAgaTaT AR Pisa aa | 


HAA AMAUGHUCMNAATUAS aadeays Bz | 


Paratantra-praméyany’ hi. Swatantrabhagavadayattg- 
taya viditam niSSréyasaya bhavati. 


Anyatha gangavalukg. 
parigananavadaparthakam tatwasank 


hyanam syat, 
The presence of the one in the many leads to the 
concept of Brahman’s Antarydmitva in the Brhadar 

| Upanisad and in several others: 


q apeatel fasararareadt aqgQ oo - 
p qmraea Agata vie: ast ga maar | 
af BSE Na ar aftr za | 


Ya atmani listanhatmanamantaré yamayati 


anya 


Tamatmasthan yenupayanti tesam sukham sSaswatam. 


| Mayi sarvamidani protam sitré manigana iva. 


Among . Pro-Madhva interpreters of the thesis of 
Ekavijitanéna Sarvavijfidnani, we have those of the Brahma- 
Parinamavdadins like Bhaskara, Vyttikara, Yadavaprakasa 
and Ramanuja, The Sankara School of Advaita explains 


ues ora aie 
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the thesis from the point of. view of Vivartavdada in which 
the Cause alone is real and the so called effects are taken 
to be superimposed on the causal stuff and therefore unreal 


tho’ appearing to be real and different from the cause due 
to ignorance. This ‘relation is then extended to Brahman 
and the world of matter and souls. 


We have two sets of illustrations in the Up., by which 
the thesis is sought to be elucidated. The wording of 
these illustrations does not admit easily of either an actual 
material cause and effect relationship between the pairs 
named or of a relation ofa substrum (adhisthana) and 
something superimposed on it (dropya). 


Acharya Madbhva, the first to draw attention to these 
difficulties. 


_——-. 


Acharya Madhva has been the first and the only 
commentator on the Chan. Up. to draw attention of 
scholars and critics to the difficulties presented by the 
wording of the illustrations in interpreting themin terms 
ofa material cause and effect relation between Brahman and 
the world and in terms of parinadmavdda or of substratum 
and an appearance superimposed on it as in Vivartavada. 
Modern exponents and writers on the Upanisad and 
Indian philosophy still continue to harp on either of 
these two views and ‘have not shown any curiosity 


to find out what the other great commentator on 
the Upanisad hasto say on the question. They have 


[49] 
remained content with their incuriosity and snug in thei 
complacency. i. 


It will be conceded that the illustrations provided by 
Uddalaka are intended to give the proper clue to the corr- 
ect interpretation of the thesis. Their wording is as follows: 


way aa waa aftces fase af gong Aaa 
wd, Goa Senftia fagida a8 Meat Aga wa, cha 
aaaerdi fgaa aa sroofay Aaa ae | 


‘Yatha somya ekena mripindena  Vijfidtena sarvam 
mrnmayam Vjfidtam syat, ekena lohamanind Vijhatena 


- sarvam lohamayam Vijfiatam syat, Ekena nakhanikrntancna 


vijnatena sarvam karsnayasam vijfiatam syét. 


This is followed by another : 
aac faa aaa afaaa aaa | 
Vaécaérambhanam vikdré namadhevam 
- mrttiketyeva satyam. 
IE, DIFFICULTY CREATED BY THE WORDING FOR 
PARINAMAVADA: 


Let us now examine how far the- wording is 


‘Ccnsistent and commensurate with the requirements of 


Parindmavada. It is obvious that there is or can be no 


material cause and effect relation between one clod of 


et 
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clay or piece of metal and all objects made of clay or metal 
in the world. There can be nothing more than similarity 
between oneclod of clay and all objects made of clay 
inthe world. As for the-nail cutter, it is itself a small 
article made of nickel (Karsydyasa) and is not the material 
cause of anything else. This example is thus absolutely 
out of place in establishing any cause and effect relation 
between Brahman and the Universe. 


From the point of view of strict material cause 
and effect .relation we should expect Udddalakd to have 
phrased his thesis as : 


yal fanaa gong fag wia, Bea fagda 
wend fag ara, scolar fasda soled fast 
Ald | 

Mrda vijnadtaya mrnmayam vijiadtam syat, ldhena 


vijnadtena lohamayam Vijnatam syat, karsnayasa yijiidtena 
karsnayasam vijfidtam syat. 


instead of messing it up with irrelevant and misfitting | 


words like Eka, pinda, sarva and nakhanikrntana. The 
irrelevence and superfluity of the addition] words would 


equally upset the Vivartavada interpretation also in so far 
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as all objects of clay or metal are not superimposed on 
one clod of clay or piece of metal., - apart from the 
question whether the effects ought necessarily be put down 
as superimpositions OT apearances without a reality of their 
own. The example of the Nakhanikrntana will remain a 
stumbling block here also, unless we take the liberty of 
replacing .and rewriting it as Karsndyasa to avoid the 
absurdity of the proposition as it is worded, 


SPECIFIC DIFFICULTIES OF VIVARTAVADA. 


_Vivartavada would require the sublation of or writing 
off ‘of the appearance of the snake in the rope when 
the right. knowledge of the substratum (adhisthana) is 
attained. Consistent. with this positon and _ the 
requirements of Vivartavada, we should expect Uddalaka 
to say  Ekavijfidnéna Sarvavijianam Nasyati or 
badhyaté and the examples too worded accordingly 
instead of solemnly predicating Sarvar (mrnmayar 


vijhatari bhavati, Avijhatam vijhdtam bhavati and so on. 


The /Bhamati has put in a devious defence of 
Sankaia? s ‘interpretation. “When the rope is known the 
truth about “the snake. which has been: wrongly 
apprehended as existing. there, comes to be known. For 
‘the rope is indeed. .the truth of the serpent: 


rss 


{524 


WGA WAI Baw sa vata | aie ae aaa | 


~~ = 


Rajwa jrataya bhujangatatwam jnatam  bhavati. 


Sahi tasya tatwam. 

Vacaspati would have been on unassilable ground if 
Uddalaka had cited the illustration of the rope and: the 
snake instead of clay and its products. It cannot be that 
the example of clay and its products is alsoa case of 
In fact, it is exactly because it is not a 
type that 


Sankara and his commentatos$ have been put to the 


superimposition. 
recognised example of the rope and snake 


necessity of interpreting it as a case of Vivarta by calling to 
aid the other illustration of Vaca@rambhanam vikaré 
namadheyam mritiketyeva satyam. But then the inter- 
pretation of Vacarambhanam... in support of Vivartavada 


is itself beset with difficulties of grammar and syntax as 


we shall see. 


-Vacaspati’s argument is more OF a quibble. It is only 
the distinctive properties of things that can be regarded as 
thier truth in serious thinking and not the substratum 
of its superimposition. If it is not the truth about real 
superimposed snakes that the Advaita is talking here, but 
only of snakes presented in illusions, it must first of all 
establish that Uddalaka has all along been talking to 
his son of an illusory world of -matter and souls. in 
propounding the thesis of Ekavijftanéna sarvavijndnam, 


~~ 
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DIFFICULTIES OF THF WORDING IN THE 
PARINAMAVADA INTERPRETATION : 


The Parindmavdda explains the Vacarambhana text as 
establishing that the cause and the effect are not’ different 
substances (cravya) as the Vaisesikds hold.1 The effects 
have their own reality, their own distinctive names 
and forms and practical utility. However, the effects are 
formed of the same substance and partake of the same 
reality. Hence the words Mrttikétyéva satyam. 


We have to examine a little more closely what the 
Parindma vadin means by saying! that the effects have 
the same reality as the cause. Does he mean to establish 
that the effect has the same distinctive essence (svaripasatta) 


of the cause as against the Vaisésika realist (who regards 
the effect as a different dravya)? For one thing, the Vaisésika 
who regards them as different dravyas would be the las 


person to accept their partaking of the same distinctive 
essence (Svarupasatta). If the cause and effect should 
have the identical Svaripasattd, they could no longer be 


differentiated and identified and spoken of as Upddana 
(cause) and Upddeya (effect). 


1) FA Bonaaga HoH gercavaaraEA 
sara sersronaad saveate arama 


Atra kdanddamatena kdrandtkaryasya dravyantaratvama- 
ka@ryakaranananyatwam — upapa- 
(Sribhashya I 1-16) 


Sankya lokapratityaiva . 
adyali yaedrambhanam... 


nn el 
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If it is reality in its general aspect (sattdsGmdanya) that 
they are supposed to partake of, the reasoning would be 
wide of the mark. For, two unrelated entities may have 
their being in its general aspect without being non- diffe- 
rent. A horse will not be. deprived of its. difference from 
a buffalo even though it possesses the general aspect of 
‘being’, like the latter. 


The substance of ‘Vdcdrambhanam’ . is thus explained 
by the Parinamavdda. Objects serving the needs of praetical 
life (vikards) and thier names (namadhéyam) though ‘quite 
real entities in themselves, partake of the reality of their 
cause-stuff. Their reality is not different from that of their 
cause-stuff. It is the causal stuff itself that establishes its 
nexus (sparsa) with its own several modifications SO as to 
enable the fulfilment of practical needs: like fetching water 
ina pot. , 


1) qaqa saaertor Baar samreum tence waft | 
afaga azarae fee: (- daaan: ) aaa 3 
rqzaq | at et aaa a afanzeahtaa aq | 
TANTS AT SIT: ae 


Vakpurvakena vyavahdrena hetuna Gdeiaiaraheal 
vyavahar6é bhavati. Tatsiddhayé myddravyéna vikaral 


(samsthdnavisesah) tannadmadheyam ca sprsyate. Ato 
vikdro nadmadheyam ca _ mrttikddravyamityeva satyam. 
(Sribhasya) 


Pramdnenopalabhyate ityarthah. 


‘4 
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This is a very circuitous construction of the three words 


Vacarambhanam, vikarah and namadhéyvam which (please 


note) are found placed in close 


grammatical apposition 
of case-forms 


The construction attempted by Ramanuja 
is obliged to import additional words to 


an oblique ‘anvaya’ to elicit his d 


accommodate 
esired meaning. This 
shows his inability to adhere to the direct syntactic 
relationship between the three words placed in apposition 
in the text. Their appositional position indicates that 
they should be construed without changing their case 
forms anywhere or adding any new words or suffixes to 
them. An interpretation which can construe them as they 
are will have to be preferred. Jucging from this criterion 
the interpretations given by eoaere and Ramanuja fail to 
natisty.. 


THE VIVARTA EXPLANATION 


The Vivartavada reduces ‘all effects to appearances 
without any reality of thier own. Hence when the substra- 


“tum of a superimposition comes to be known, all super- 


imposed appearances are forthwith sublated, and the truth 
is revealed that the substratum alone is real. Even so, 
when Brahman is known as it is, the world of 
appearances is automatically switched off and the under- 
lying truth alone shines forth, as the one and only 


, ‘Teality. 


Beery ta lie ee Lh] 
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This meaning is derived from the words of the 


proposition  Vacdadranibhanam Mrttikétyéva — satyam 


representing the two sides of the same coin.: 


Vikara is the modifed effects of causal substances 


made of clay or articles made of metals. 
the popular belief that the causal stuf 


like pots 
Contrary to 
undergoes a real transformation or change the Vivartavada 
holds that all such modifications are a mere mode of 
speech (Vacarambhanam) and a mere name (namadheya). 


There is no real entity called a modification. Sankara 
Says so in the clearest terms The modifications of clay 


called a pot or a pitcher are merely said ‘to exist by word 
of mouth (Vaca@rambhanam). There is, in point of fact, no 
such thing as a modified entity (v/kdrah). It is merely a 
name (1amadhéyamatram hi tat) and therefore (unreal- 
anrtam.) The clay alone is true and real. Even so Brahman 
is the only real and the created world is nor.1 


1) TWaTeag fas aaqearay Hawaeaeady Ase: 
M2: Ua: 3aq Ae | ag acagta ard ara 
faze | artiaara fe waa waaq | afi keta 
AL AT ANN ZETA: 

Vacarambhanam Vikaré Namadheyam-Vacaé Kevalama- 
stitydrabhyate Vikadrah ghatah saravah udaneanam cett. 

‘Na tu’ vastuvrttena Vikaré nama Kascidasti. Nadmadheya- 


matram hi etat anrtam mrttiketyeva satyam ityeva 
Brahmané drstantah, (Sankara’s Chand. up. Bhasya) 


wy 
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It will be seen that Shankara has quietly added the 
word matram or its equivalent sense to Vacdrambhanam 
and ndmadhéyam in the Upanisadic text, on his own 
initiative, to make them yield the meaning he wishes to 
put upon them to make out that al| Causation and 
modification are illusory. This is taking a liberty with the 
wording of the text as we have it (asrutakalpand) . vacara- 
mbhanam by itself is not synonymous with what is false 
(mithya) . If that be so, the works of Valmiki and Kalidasas 
would all be unreal as they are all modifications of speech 
(vdcGdrambhanam) . Unable to find a distinct meaning 


for the other word ndmadhéyani, Sankara adds the 


suffix ‘matram’ to it to make it explanatory of Vacdrambha- 


nam as he has already explained it. This leads to a 
redundancy . For, after all, v@k and nama are not far remo 
ved from each other. Thus, achange or modification 
vikara) according to Shankara is v@cérambhanamdatrarm 
which is the same as saying it is ‘n@madhéyamdatran’’ . It 
Cannot be said that there is no redundancy as the intention 
is to make out that both the vikara andits name are 
equally false. For, the same word Vikara is capable of 
denoting both the modification and its name. Morever as 
there.is no mention of the suffix mGtram in the text of the 
Upanisad, its addition is an unwarranted liberty taken. 
In case Ab-bhakshé Vayubhakshah, he lives on water of 
air, the context admits of such an addition. But in the 
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present case there is no such indication to the effect. The 
emphatic particle ityéva following mrttika (mrttikétyéva 
satyam) cannot provide any such justification for adding 
the suffix. For the correct interpretation of the statement 


is yet to be determined {as we shall see) . 


According to the principle of interpretation, recognised 
by the Vyakarana Sutra Na véti vibhdsa (Pan.i,1, 44) the 
particle ‘iti’ used in a context concerned with the meanings 
denoted by the words used (arthasdstra) would refer 
to the word-form to which it is added while in a context 
of Sabdasdastra as in Na véti vibhasd, the reference will be 
to the sense denoted by the words used. Thus, the technical 
term Vibhdsa applied to Na and Vain the Sdatra (Navéti 
vibhdsa) comes to be restricted to convey the sense of 
negation with conjoint option and not to the terms Na 
and Va as such. The present context inthe Chan. Up. 
being one of the meanings of words employed, the iti 
added to Mrttika would stand for the word-form Mrttika 
as such and not for its meaning: . 


a a lars saa ease: fad | atsdfagarert 
waa | aaa afaamefa Mase: sgsaara: 
ase BAN Taras seaaafe AarTega: TeRIGIIs: 
ara | ( Aerarsay ) 

Na véti vibhdsa ityatra itikaranah kriyate Sa sir thant 


désarth6 bhavati. Tadyathaé gourityayamaheti gdosabda- 
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ditikaranal prayujyamanah gosabdarit sSwasmat padarthat 
pracyavayat i,. SOsmatpracyutah Sabdapadarthakah sam- 
-padyate.- ( Mahabhasyarm ) 
Following this principle of interpretation given by Patanja- 
li in his, Mahabhasya the term iti. added to Mrttika in the 
discourse of Udddlaka to his son would refer to the word- 


form Mrttika and not to its meaning of clay. As Sankara 
wishes to convey that the substance ‘clay’ is alone real 


and not its modifications, the right and proper way of 
expressing such an idea would be to say mrttikaiva satyam 
(na tu vikadropi). The use of the particle ‘iti’ after ‘mrttika 
by Uddalaka comes in the way of the Vivartavada interpr- 
etation. It will not do to say that the ‘iti’ is intended to 
signify the specific feature or modality of clayness. For it 
is clay as such and not its modality or clayness that 
happens to be the Upadanakarana of pots. The reference 
to-the modality of the Upddana (Prakdra) is therefore 
irrelevant. Thus the Vivarta interpretation of Uddalaka’s 
teaching is beset with difficulties. 


‘NEED TO EXPLORE THE POSSIBILITY OF A FRESH 


INTERPRETATION 


The-difficulties of logic, wording and syntactic relations 


of words in the illustrative passages to which the Parinama 


¢ Ekavijhanéna 


and Vivar ta.irterpretations of the thesis © 
jder 


Sarvavijtanam are open, should make us pause wogeret 


LL 
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seriously if there is any other philosophical stand point 
from which the thesis can be explained-in keeping with the 
presence and deliberate use of the words eka, pinda, sarva 
and nakhanikrntana inthe first set of illustrations and 
which will stick to the grammatical apposition of the three 
words Vacdrambhanam, Vikdrah and ndmadhéyam and will 
not resort to the adding ofa new word mdatram to 
namadhéyan or go in for an oblique syntactic connnection 
of the words and will be in a position to offer a sustainable 
explanation of ‘ifi’ in Mrttikd ‘iti. 


It is here that Madhva’s interpretation which meets 
all these requirements deserves our attention. The main 
feature of Madhva’s interpretation is that it explains the 
thesis of Ekavijfianéna Sarvavijhanam in keeping with the 
reality of the world of matter and souls as finite realities 
in terms of the primacy of the one supreme Being which 
is the source of all being and becoming and functioning of 
finite reals bearing some measure pf similarity to the 


Supreme in respect of sorre of their attributes. 


The primacy of Brahman is brought out as pointed 
out by Madhva in the opening section of the VI adhyadya 
itself of the Chan. Up. in which Uddalaka deseribes at 
length how Brahman alone exists prior to world-creation 
a the One and Only Independent Being (Sadéva idamagra 
astt ekam eva advitlyarn) and how this supreme being sets 


— 
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_in motion the cosmic evolution by its will and brings about 


the triplication of the three subtle elements. (¢€j6abanna) 
by way of Trivrtkaranam and enters into the evolutes 
to sustain them and unfold their potentialities of name 
and form (Anéna Jivéna ditmana anupravisya namariipé 


vydkaranam). This complete picture of the dependance of 


_all finite reality on the supreme Brahman for its evolution 


‘and progressive development is striking evidence of 


‘Brahman’s primacy as the source of all the possibilities 
‘in the womb of finite reality. To know the Brahman as 
“the primary source ofthe sartd, pratiti and pravrtti of 
all finite. reality is and must be the true purpose of life and 
‘mastering the Vedic lore. The Upanisad speaks of the 
conceited bearing of Sveraketu returning with his head 


stuffed with the letter of Vedic lore without having 
realised their spirit interms of the primacy of the supreme 
Being and the dependence ofall finite reality on such a 


Being. Thus the context too gives an unmistakable 


indication of the real drift of the adesa of Uaddlaka. 


aala aga wera aaa Wet FarF 
TUMAS yamacaqass wales cover WweslAa- 
WIA eesat Aea-afaae wAafezrd (M.V.T.N. ) 


esfigiaa eae 3 aaa safe IATA Ss: 
wae fefieae safahaaaa 4 agitate | 
7a oma: aga ar ae ose 1A faeate | 


or) 4 Gewese 2) ee 


eke 


epaiden 
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ageragiaala fafa apizoear fara afer awa 
(J. V.LN, Teka.) 


Sarvan vedanadh itya mahamana anucanam ani stabdha 
eyava ity dtmand any am anticdnatvadigunap r adam Para amayi- 
jaya stabdhasya paradhinatvajidpanena stabdhatari 


oe ae 


nirasya tannisthadt atrépadisyate 


* Plecintncies sarvavijnanam ca. Brahmano. jag atprati 
pradhanyam, jagatah satiadi kincitsadyrSyam jagannimitta- 
kadranatvam ca hetindbhipretydktam. Na.ca jagatah tadvaSa- 
twena vind tasya jagatpiati pradhanyam .siddhyati . Tad- 


vaSatwajndpanartham -nimittakaranatwabhiprayena . srsti- 


kathanam sangatameva. (J. V.T.N.Teeka:) 


ve ‘ wt 


As the final source of cosmic evolution and its sust- 
enance the Supreme Being is the Author (Jag gannimittak a- 
ranam). It must be remembered here that the term 
Nimittakarana as applied to Brahman jin Madhva’s 
Vedantadarasna-drsti has a much wider and deeper 
Significance and range of meaning than the restricted role 
of world-Potter (Brolméydakulél) assigred to: God in the 
Eran | realisms. In Madhva’s: philosophical 
erminolog Pan . 
bering once oye ste of al being 

hetioning of é 


fini = 
- reality (Sattapratiti-pravritinimittan).. e¢ 4 


r 
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As the concept of Ekavijnianena Sarvavijiianam isa 
value-concept, it is not to be understood literally but 
liberally. It signifies that the benefits derived from 
the domain of the Karmakanda and Propitiating 
the various Gods through Sacrifices are far less 
and transitory in their nature as compared with the 
knowledge and devotion to the supreme independent 


Being which is the primary purport of all Vedic lore. It 
is enough to know the finite world as being always 


dependent on the Supreme. When the Lord ‘is known 
and is pleased, the gods too areas good as pleased. 
The finite reality must be attuned to the Supreme Reality; 


AMAT AINA MWaaaenseaq | Fear 
Wigh | HAtaaftsasanaaaaaaggagatar zens 
aad a amasanfta ca aad | aaa ara 
ars arieaia | wa: aaa ata aac | 

(J. V.T.N.T. Teeka p. 70 ) 

P radhdnajnanddapradhanasya jidnavadvyapadesah 
astveva, Phalapekshaya etaduktam. karmadevatddivisaya- 
Sravanamananavijhananusthanapijadira yatphalam tat sar- 
vam adhikam ca bhegavats:avanadina eva labhycte. Tatasta- 
deva kéryam laghavat adhikyadeca. Atah tatraiva yuktena 


bhavitavyam. (J. VTNT. p. 70) 


Even the limited knowledge of a small thing like a 
pail Scissor. makes known many other things made of the 
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same stuff. How much more should a knowledge of so 


great a Being as the Lord of all cration be able to revea] 


to us about the nature of finite reality which in 


comparison with the Lord is so small and insignificant. 


glad) ana: aeearefafee) Taraa: | 


Saraté jagatah krtsnadatirikté janardanah. 


The second illustration of Vac@rambhanam | nama- 
dheyam... is explained by Madhva asa linguistic and 
philological analogy interded to emphasise the primacy 
of the knowledge of the supreme Brahman. The argument 
turns on the relative status importance of words in 
common conventional currency in popular speech as 


compared with words of the Vedic vocabulary such as 


Mrttika. 


It would be useful to keep in mind the Vedantic 
position that the Vedas are Apauruseya i.e., authorless 
and eternal. The words ofthe Vedic vocabulary are 
therefore unborn, uncreated and are Nitya unlike words 
of popular Prakrt speech which are conventional 
(sdnketika) and are actually produced by their utterance 
(Vacarambhanari), while the Vedic words like Mrttika 
being eternal (uitya) are only manifested by utterence. 
We have already seen that the ‘Itikarana’ after 


Mritika requires us to take it that the reference is t© 


on 
' 


i ee 
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the word-form Mrttiké and not to the sense ot th 
word Mrttikd. Since words current in all langua i 
classical or regional, Vedic or non Vedic are ai 
real, there will be no point in describing the a 
form Mrttikad alone as ‘Satyam’. Hence the term 
Satyam in this context as applied to the word Mrttika 
will have to be understood in the higher sense of 
what is eternal (nityam). Madhva has cited, evidence 
from Chan.Up.VIII.1, 5 Showing the use of the 
term Satyam in the — sense of Nityam. Here the 
supreme Brahman (or the pure self according to Shankara) 
present in the body of jivas is described as ‘Satyam’? 
as it does not decay when the body decays and is 
not killed when the body is killed. It will not be 
Proper to give the meaning of real to Satyam in this 
Context which speaks of growing, aging, being subject 
to decay and destruction of the body, and the non- 
destruction, decay or growth of the self (or Brahman). 
As only real things can be subject to growth, decay and 
destruction and unreal things cannot be so described, the 
description of the self or Brahman as ‘Satyam’ must 
necessarily be taken to mean eternal existence in the same 
form. The declaration Mrttikétyéva Satyam as applied 
to the Vedic word Mrttika can without any further 


di . * 
ie be understood to signify its eternality, thereby 


I ae 


ne) [67] 


‘sctablishing the primacy of the words in the Vedic speech, 
. 7 a 
5 virtue of their primacy and preeminence, words of the 
By Vi 


“Vedic speech have wider currency and serviceability al] 
| edi 


address itself more and more and dispel the blissful 


le ignorance that prevails both at home and abroad 


concerning the many seminal contributions which Madhva 
| ver the land as against the limited currency and service. philosophy has made to the standing problems of Indian 
| on of words of conventional speech. Evidently Vedic Philosophy. 
ability ‘oved such a status in the Upanishadic period 
inl ft the analogy. A parallel to this may be & I wish the Foundation Godspeed in this direction. 
qua sa 


seen in the position enjoyed by the isin npg in 

various parts of India even today where different regional 

languages are spoken by the people at large. oa 
It may be that Madhva’s exposition of the nice - 

Ekavijhiancna sarvavijidnam in the light of ie ne 

analogy based on the use of the term Mrttika ‘“ in the 

distinctive sense, which has to be assigned to it by the 

ruling given under the sutra ‘Na veti vibhasa’ in respect at 

of Iikarana is unfamiliar to modern scholars and students 

of the Uparisads. But then it is their fault and not 

Machva’s. Ferhaps part of responsibilty for it has to be 

shared by the present day followers of Madhva whose 

primary responsibility it is to give proper and adequate 

publicity to his views on various problems discussed by 

the Upanisads, so that all points of views may be 

brought together and taken into account to make a final 

assessment. That isataskto which an Institute like | 

Dvaita Vedanta Studies and Research Foundation must 


LECTURE [IV 


THE THEISM OF THE UPANISADS IN ITS 
ORIGINAL PERSPECTIVE, 


The influence of Sankara’s Advaita philosophy in 
Vedanta and the writings of modern exponents of Advaita, 
since the days of Vivekananda, have predisposed our 
present generation of scholars and laymen to believe 
that the prevailing note Of Upanisadic philosophy is 
‘Monistic’ - ina sense nearest to Sankara’s interpretation 
of it, in the light of Ekatmavadda. Avidya and Adhyasa. 


Sankara has attempted to make capital out of the 
ambiguity of the connotation of the term ‘Atman’so often 
to be met with in the Upanisads - and represents their 
philosophy as that of the individual self in its pristine 
purity. Their rich and colourful legacy of Theistic 
material which have come down from the Upanisads 
have therefore been relegated to the sphere of. empirical 
musings and lower knowledge intended for vydavaharika 
consumption,! with almost a magician’s sleight of hands. 


1. af& faaareoagafe: sfafacefasar ara aeae: 
afaqeral ead aad ar aeeftenfeara: 
Na hi viyadddiprapancasrstih pratipipddayisata napi 


tatpratibaddhah  kaSscitpurusartho drsyate Srtiyate va 
mrllohavisphulingddyaih °°: 
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Sankara in the preamble to his Swtrabhasya substitutes 
the investigation of the nature of the individual sejp 
in the place of sifrakara’s call for Brahma - jijiiasa - aiid 
takes his readers completely by surprise by declaring: 


Atma ca Brahma. 


But the fact remains that the sutrakdra holds that 
the Brahma Mimdamsa Sdastra is concerned with the 
inquiry into and realisation of the nature and attribute 
of Brahman - ‘the Jijfidsya’ - the Jivatman remaining 
throughout as the Jijfidsuh. In keeping with this objective, 
the Sutrakdra takes care to define his Brahman as the 
author of the world and souls and its sustenance, 


dissolution, control, bondage and release of souls: 


In the course of his work he has also given us sufficient 
indications that he understands the other word ‘Atman’ 
occurring in the Upanisads very often and also used 
by himself in his own work in some of the crucial 
contexts of his work such as in the Dyubhvaddyadhikaranam 
in the primary sense of the Supreme being and not in the 
commonly accepted conventional sense of the individual 
self. The Siitrakara makes it clear that he does not accept 
the merger of the individual soul in the supreme 
Brahman, when he denies to the released soul in 


ie N. 4.17. the Power of cosmic creation, disso- 
lution ete, Which have been recognised by him in Sutra 
Li 1. ee as the : 


exclusive right and prerogative of the 


mse gh 
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Supreme Brahman to be investigated. Thus the direct 
hot line connection operating between second Sutra 
and sutra 10. 4. 17 will be enough to convince any 
one that the Sutras of Badardyana which are the earliest 
and most authentic Systamatisation of the philosophy 
of the Upanisads: 


‘ and 
— Aaraggasarteargarot Aareaaraarhl & qaear- 
ga fara — 
Vedantakusumagrathanarthatvatsatranam — vedanta- 
vakyani hi stitrairudahrtya Vicaryante. [ S. 1-]-2 ] 


do not establish the position that Ekatmavada or the 
oneness of the individual soul with Brahman is the 
true philosophy of the Upanisads. Sankara’ has there- 
fore been forced to override. the. Sutrakara’s position 
in several contexts of Sutras and explain them away. 
He therefore brings the 
Theistic poilosophy of the Upanisads under the 
purview of his philosophical methodology of Adhyarépa - 
Apavada nydya ( predication. for the. sole purposes 
of subsequent repudiation ) He has naturally. adopted 
the same method in his interpretation of the Sutras 
also. But the point is that an objective study of the 
Upakrama and Upasamhdra of the sutras does not 
support the view that the Sutras: have been constructed 
on the basis of such a methodology. A conjoint view 


entire repertoire of 
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of the opening and the concluding Sutras of Badara- 
yana, as has been pointed out earlier, is enough to 
establish this point. A bird’s eye view of the closing 


statement of many of these Upanisads too confirms 
the survival of the individual self in tne released state. 


am aa gua. ( Isa ) 
Bara at al 3 sfefaale, sfefesfa ( Kena ) 
mare §«6feusisafgafarascag ay faqrada 


(Katha) 
CANAAAA AAT THATITAS STAST | 


( Tait. up’ ) 
TUL JON aaa TY aaalarenaay ag aw: 
Wad aafea Fat a qazafe: ( Brih. up. ) 
B Uda TTAAAISMIBeeAsAAT RT BR 
aalesraralearsaa: aeuafa -~ 


Agne naya supatha raye...... ( Ish ) 

Anante swarge léke Jveye pratitisthati pratitisthati 
( Kena ) 

Brahmaprapto virajobhtidvimuktiranyépyevam yo 

vidadhyatmameva ( Katha ) 

Etamanandamayamatmanamupasankramya Etatsama- 

gayanndste, ha vuhd...... (Tait. Up. ) 


Tan puruso’ manava elye brahmalokan gamayati 
fesu parah pardvato vasanti tesdm na punaravrttih 
( Brha, Up. ) 


Bee 
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Sa etena prajienatmanasmallokadutkramyamusmin 


swarge loke sarvan kamanaptvamrtah sambhavati. 


Thus, the entire physiognomy of Upanisadic thought 
assumes a different shape if in the higher contents of 
its use in the Upanisads the term atman is uniformly 
understood in its higher and primary connotation of 
the Supreme Being - the author ofall creation and the 
goal of the liberation. Take for instance the statement 


THE WAKA HHT: Aza: 
Tasmddva etasma@datmana akasah sambhiitah 
in Tait. Upanisad. The sentence immediately preceeding 
this is 
Aafaand a | ae Mand aa 


Brahmavidapnoti param ... satyam jianamanantam brahma. 


Here the words- Tasmddatmanah- obviously refers to 
the top Brahma which is Satyam Jfdnamanantam. It is 
not therefore possible to refer to the individual self who 
comes into the picture of crcation much later as Puruso 
annarasamagnah, Another cruicial instance of the use of 
Atman in its indisputable primary sense of Brahman can 
be seen in the opening passage of the Ait. Up. 


AA AT aAH TAA AAI 


Atma va idaméka evagra Gsit. 
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The use of the word Atmaninboth its primary and in 
its conventional senses of the Supreme Brahman and the 
individual self is to be seen in the famous passage of the 


Brh. upanisad in the Antaryami Brahmana- 


a arate fasay araaacat aaa wy a spay 
aaa — — 


Ya Atmani tisthan Atmanamantaré yamayati esa te 
atmd antaryami. - - 
‘Atman’ referred to in the locative case Atmani and the 
accusative Atmdnam is the individual self and the Atman 
used in the nominative case and designated as the Indwe- 
lling Controller of this 
Being (Paramdatman), 


Atman is the Supreme 


The Upanisads have devoted a good deal of space to 
cosmological matters-— These have later crystallized in 
the Vedantic systems as Vivartavada, Parinadmavada and 
kévala-nimittakaranavada. The alternative to Vivartavada 
need not necessarily be Brahmaparinamavada, in which 
Brahman itself actually transforms into the world. Since 
vivartavdda reduces the Panorama of cosmic creation to 
an appearance and a superimposition (Grépa) and since 


B ee : 
rahmaparinamavada exposes Brahman’s essential nature of 


purity, changelessness and bliss to one of change, Brahma’s 
modification and diminution, it is inconsistent with 
authentic being of N, ityaSuddhabuddhamuktaswabhava. As 


a 
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the Upanisads mean a very real ereation, real sustenance, 
real dissolution, real control, real obscuration, real 
ignorance, real knowledge and real disruption of bondage 
and enjoyment of real bliss in Moksa when they say- 


a sd aaaaaa | efeiditt aty: | eq: ara. 
eaasiy saa sada: gaara: | (a) waar ap 
MUA Tad mfigalseszaay faaay aga: | 


Sa idam sarvamasrjata. Kavirmanisi paribhth. Swaya- 
mbhih yathatathyatorthan Vycdadhat Sasvatibhyah Scma- 
bhyah. (Isa) Etasva Va aksharasya prasdsane gargisirya 


candramasau Vidhrtau tisthatah. 


It follows that the only theory of creation which will be 
compatible with the reality of the created world and the 
independence of the creator would be to reject both the 
Brahmopddanavadda and Vivartavada and accept God’s 
Nimittakaranatva only- by enlarging the meaning of the 
term: Nimittakdrana so as not to restirct or ciminish the 
metaphysical independence of the Lord, in any way. 


It is sucha revised and enlarged conception of 
Nimittakadrana that Mddhva philosophy offers in place 
of the Nydva view of it. Inthe Nydya Vaisésika theory 
of atomic genesis, the atoms are all conceived as eternal 
entities existing independently of God. This reduces the 


role of God to that of a glorified Potter Brahmandakulala 


a UO 
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who has no control over the material supplied to him 
and those meterials or their distinctive properties exist 
independently of him and do nol owe their existence to 
him. His freedom is greatly restricted by the externa] 
factors over which he has no control. The Sésvara Sankhya 
or yoga theory places the role of God in creation on no 
higher level than that of being an auxiliary cause-Sahakari- 


karana- just like rain in its production of crops: 


SREY WTA FHT: | 


Iswarastu Parjanyavat drastavyah, 


Madhva’s conception of the role of God in creation 
is much higher in that he makes the Lord the source of 
the Bijasakti of Purusa and the Upadana Sakti of Prakrti - 
so far as the Sdaikhya view is concerned. The atoms and 
their properties too are as much in his control: 


aT Fah afta erassaitoy wa PE | 
SUA a FET: Tat a oetaT: 1) 
saanfaarcaat Ria Aeaemar za. | 
THe: TRA: aaeflaray adzr l 


An _ . . - , * 
yatra kwapi shaktirna SWatantryenesa eva hi 


Sattapradatapurusah Saktanam ca pratitayah. 


Pravrttamasritah Sarva nityam nityatiiiand yatah 


Saktisthah Prerayatyesah tadadhindsca sarvada, 
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Madhva therefore defines Gods role as: Nimittakadrana 
in respect of the genesis, subsistence, dissolution, orderly 
development and progress of the world of matter and 
souls in terms of His being the ultimate source of the 
being and becoming the concious life and functioning 
of all that is there in the womb of matter and the spirits 


aqaarsatasa ram aaa 
Sarvasattapratitiprayrttinimittam 
As the lord is by hypothesis Svatantra in the sense 
of being entirely self—sufficient, He is able to realise His 


will as He deems fit. 


In this connection, following Madhva, Jayatirtha has 
impressively brought out the difference between the role 
of God as Nimittakarana inthe Nyaya and Dvaita view. 

yeas aeolataraanista a ata aaa 
aa: | aaa cHadlat aod any | aa faa a 
FUBRia awe aaa TIAA: Aa Te 

. ’ Ss... 

Sasa aa Bld | fe ale eaaAT UA II 

Yaduktamiswarasya kdranopdddnaniyamosti na yeti 
tatrastiti brimah. tatha ca prakrtyadinam karanatvam 
yuktam. saca niyamo na_ kuldladiriva tadnyapahaya vya- 
tyasyavakarane Saktyabhavanibandhanah yena  tasya 
Swatantryamanyesamaswatantryam cana syat. Kim nama 


Swecca niyamata eva. 


NN AS e 
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Because the lord makes use of certain recognised materja] 
and efficient causes in His creation, it does not mean He 
cannot do without them or change their order or sequence. 
He has chosen to follow a certain method not under any 
force of circumstance, but at His own pleasure— by way 
of a self-limitation if we may say so. 


The Brhadaranyaka Upanisad develops the concept of 
Brahman as ‘Survaniara’ penetrating all- being inmanent 
in all. As we cannot speak or conceive of Brahma as being 
inside all penetrating all and being imanent in all without 
conceding the real existence of the ‘all’ to be permeated 
by Divine presence the Sarva cannot be Sarvantara nor can 
Sarvantara be Sarva. Brahman cannot also be both Sarva 
and Sarvantara in the same sense. If Brahman is really to 
be sarvdntara it must be distinct from all else. One of the 
esoteric names of Brahman is 


4 ad aa aamanee 


A iti brahma tatragatamahamiti - - If 3.8 


BaRisearaaaegarst 
AkGro antyabhavaviruddhavaci 


& “A’ in the Sanskrit language — 


» 


As explained by Madhva it postulates three great 
Philosophical truths. 


fr 
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aay Wee: TIM NRA a aa, 
aid Tae SHaTseat aaa og ( aararaty 
gegaad ) aaraafgaha aa eqn taalvafiaa amy 


afa facafa | 


A ityayam Sabdah prastutasyabhayam — yirodhina- 
manyam ca vadati, tasmat pratyakshaivat jivajadadtmakasya 
jagata eva ( Anuktavapi prastutatvat ) tadanyatadyirodhi 


tatra drsyamanadosavarjitasca akarartham iti siddhyati. 


The (A) conveying a negation signifies the absence of 
something previously referred to or contextually given or 
something else opposed to it in nature. Hence, as the 
world of matter and souls is contextually given, the syllable 
@ refers to a Being which is other than them, of a 
contrary nature, and without their flaws and limitations- 


qa «=| WaesaTeaToarfeagqacqaaregaaa, 
Saas, Wy aadfiawerasraq saat areKaITIHA 
safaaaradaaafsa aaa Aes: | 


Tasmdat paratantryalpagunatvadisarvavastusvabhava- 
viruddhaswabhavam swatantram piirnaguaam sarvajivajade- 
utpattinasadi- 


bhyényat — ajfianaduhkhalpatvaparatantrya 


Sarvadosavivarjitam brahmaiva akararthah. 


Therefore the meaning of the syllable is only Brahman 
Whose nature is contrary to all that is dependent of 


af i 
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endowed with limited attributes, and is in contrast to them 
all independent —- is infinite in its auspicious attributes 
and absolutely different from all Jivas and Jadas and 
utterly devoid of the flaws of ignorance, sorrow, insigni- 
and destruction or 


fieance, dependence, origination 


diminution. 


It will thus be seen that the true subject matter of the 
Upanisads is not the Pratyagdtiman or the individual self 
of man-but the Supreme Lord who is the inner Ruler and 
indwelling principle in all our selves. The world of matter 
in which we live and which is our field of action is a real 
creation of the Lord for the benefit of His creatures. It is 
neither a physical transformation of the Lord — nor an 
appearance foisted by beginningless igorance on pure 
consciousness of Atman. It is educed by the Lord’s own 
power, sustained and protected by His 
unthinkable wondrous power, Acintyadbhutasakti. 


active will 


EPsD <> 


LECTURE-V 


THE ONLY BONDAGE OF SOULS ACCEPTABLE 
and 
GENUINE THEISM 


There is no denying it that our souls are endowed 
with Caitanya Sakti. By all accounts Cuitanya Sakti is 
superior by comparison to JadaSakti. Therefore the souls 
as Caitanyds, now in bondage, could not have courted 
their own bondage and transmigration. As Shankara 
himself has pointed out no sane person would build a 
prison for himself-and voluntarily stay in it: 


afe afaeqda: Saar acsqint Hear aaraafaale | 
Nahi kaScidaparatantral svecchaya bandhanagaram 


krtya tatrdaupravisati. 


If JadaSakti or the alluring power of Prakrti should 
have nevertheless enveloped the Cuitanyasakti of jivas, it 
must have derived that power from some other source 
Which is superior to itself and to Caitanyasakti at the 
same time. Such a source can only be the Supreme 
Brahman. 


The claims of Ka@/a, Karma, the three gunds of Prakyti 

and Avidya too are equally untenable as possible = 
a a x I 

of obscuring the Cuitanya Sakti, independently by the 


‘ ame 
Own power. Madhva therefore rejects them for the s 


' reason. 


6 
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[83] 


| HAASAN aA adgats qd: | sads call Brahman) the whole theory of Bondage in Advaita | 


_ _ 7 ; would, in the last analysis, involve the 
Na ca karmavimamalakG@lagunaprabhrtisamacitta- y Supreme Brahman 


nutaddhi yatah a itself in bondage. For in the Advaita philosophy, Atman 
? - and Brahman are convertible terms. But the theory itself | 
Thus, after logical elimination of the claims of these | is illogical and opposed to the evidence of Srtis. Objec- | 
other Tatvasto be regarded as the final cause of the ting to Brahmajnadnavada, Ramanuja says in his Sribhasya 
soul’s bondage, we have to come to the conclusion that that it is opposed to the teaching of the srtis which 
God’s will or /Svareccha, Sankalpa or abhidhyana will i say it is the jivatman who is subjected to bondage - and 
have to be recognised as the final and independent cause not the cians cana from Mandikya and Svetda- 
of Bondage, acting through the others like Karma, the svalara Sptis Ramanaja writes: 
gundas of Prakrti etc. fara fe alaaq Raa: waa l 
Madhva has given the name of: Swabhdvajfianavada aareat araar afea: sf 1 
to this theory. It is to be distinguished f. the Advait ; 
ee a ee ee wataraat ga: aa ofa: aged | ef a 
theory of Brahmajnanavada - as Ramanuja describes it: 
Jivasyaiva hi mayaya nirodhah Sriyate. 
SaaHleqasanaaaast ag HeeGM HAA: | Tamisranyo mayaya saliptah iti. 
areata ffaate deaaiaaa safeaefiaaa Bae | a a a a 
Aaaaaay daze gua Fl If the pure intelligence of Brahman could be obscured 


by Ajfidna which is itself to be liquidated by knowledge 


Swajnanakalpitojagatparamesvaratva- of Brahman, who is there to save Brahman from such 
Jivatvabhedakalusikrtabhiimabhavah 


7 an obscurtion of its own nature: 
Acchdadya vikshipati samsphuradatmatatvam - « 
: q[cF 
Pratyakcitirvijayate bhuvanaikayonih. Wael Ww Aa afar Bay | 


Brahmaivavidyaya samsarati mucyate ca. wala aq faeezata, h; WH: afaade || 


Jnanartipam param brahma tannivartyam mrsadtmakam 


A A . rt . . . 7 . 
Ss Advaitavdda believes in the existence of only one Ajfianam cet tiraskuryat kak prabhuh tannivartane. 


Atman as the sole reality (identical with what the Upani- 
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or, is there in reality no such obscuration at all? If that 
be so, where is the question of bondage or taking steps 
to get rid ofit? If bondage is due to (ardpa) superim- 
position of the characterisation of Anantman on the 
' Atman - it is not a reality. The prolonged efforts of in- 
tensive sadhands to take off the superimposition, carried 
over one or more lives, as the case may be 


agai Senaraea gaat, At TIEa | 


Bahinam janmandmante jianavan mam prapadyate. 
would be like chasing a shadow— 


a fan a aeafe: 4 aad a a apaa: | 


eS ~ 
4 44S F Beh: Sas awarsar | 
Na nirodho na cétpattih na bandho na ca sadhanah 


Na mumukshurna vai muktah ityesa paramarthata. 


The atman is conceived in advaita as Nirvisesa cinma- 
tram - bare conciousness without any shades or aspects- 
in its being, and it is also impartable and self luminous. 
Such a being cannot be veiled by Ajfidna, either in its 
entirety or jn, respect of a part ofits being. If Ajfdana 
veils it entirely there will be no atman left to shine forth 
by itself. Being partless, we cannot think of Ajfdna 
invading a part of its being. 
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Bondage must therefore be real and the sufferer must 
be the Jivatman. Real bondage needs real sddhanas to 
get rid of it - There is indisputable truth in what Madhva 
says: 


aan aaiacne far cosa: | 
afar fe fara Raa 


Ato yatharthabandhasya vind visnuprasadatah 


N= 


Anivrttistadartham hi Jijnasatra vidhtyate. 


Jivajndnavadda is thus the only viable theory of 


bondage which genuine theism can admit and approve of. 
Madhva has given it the name of: Svabhavajianavada. This 
does not mean that Ajfdna forms part of the Jiva’s esse- 
ntial nature, Svabhadva or Svariipa, in which case it can 
never be destroyed. It is only an external veil (avaranam) 
which can be pasted by Divine grace and initiative. Though 
Madhva has not himself elaborated the full significance 
of the term: Swabhavajfdnavada his commentator Jaya- 


tirtha has given several weighty explanations of tho 
hem emphasising the point that this bondage 


phrase, all of t 
God’s will to serve a 


is real and has come about by 
telelogical purpose in cosmic dispensation. 


1) ae ara at: qizasare: afgraaagia staat afa 


aya: BAalaryraae: | 


[86] 


Svasya bhayé dharmah pdaratantryadih tadvisayvaka- 
majnanam jivasya iti vadah svabhavajnadnavadah. 


Taking ‘Sva‘ in the sense of the Jiva, his natural 
attributes like dependence on the Lord, limited knowledge, 
limited bliss and power etc., are called: swabhava’s. The 
ignorance of the Jiva in the state of Samsara in respect of 
these attributes of his and assumption of independence of 


initiative svatantryabhimana and so on is therefore 
termed; svabhavajfana which ails him:. 


2) Bata vale ax. aaa: (ala: ) 
ararapfeaa sft araq | 


Svayameva bhavati astiti swabhayah ( vastavah) 
Najiianakalpita iti yavat. 


which means this Ajfana has an actual reality and 
existence, and is not fancied by ignorance. res 


3) wearat wraeate saat sha: | 
aaifaa aaraer aaa ara: | 


SwaScdsau bhavasceti swabhayo Jivah. 
ladasritam” tadavaranam cdjnanamiti vadah. 


‘Sva-bhdva’ signifies one’s being - i. e., the self. Igno- 
Tance which resides onit and veils it is Svabhavajiidna. 


4) Saraqaaasia a Rear sf ara: | 


Swabhavabhiitamevajfianam na mithya iti vadah. 
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Ajiiana has a factual existence. 1t is not unreal. Such 


a view may also be designated as Svabhavajnandvada. 


5) Saad Baran RA Paargay | 


Svabhavena Svatantrena parameSvarena jivasyajnanam,. 


Svabhava means that which has independence si being 
as its own right. Such a being is the Lord alone. ignore 
nce induced by the mysterious powers of anne lord . 
Swabhavajfianavada. The Jivasvarupa as Caitanya one 
necessarily be Svaprakasa or self lumi es - papeble : os 
iting its own being and other essential eae 
etc. How then can a being which is Svayamprakasa, rae 
me affected or obscured by ignorance ? The same oes " 
directed against the Advaita-Atman of oer ne 
whether ignorance conceals the entire bene ° ee 
Brahman or only a part of it - and me pee i" 
ected with either alternative may be raised his oe 
the SvaprakdaSa Jiva Caitanya also in ees i a 
(Yatra Ubhayoh Samo dosah). But the all evi mie 
he Jivatman in Madhva’s philosop - in 
sa-and finite entity, contro? ed by 
, the Jivasvarupa has 


ra Savisesa 
pects 


in regard to t 
it is conceived as a Savise “en 

i b] 
aes 2 on It is possible fo 
of some of its integral as 
of some others — 
f the lord - 


many visesas in its buil 
entity to be fully conscious ii 
and at the same time be hatin Bee 
by the supervening power (acchadaka 
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on account of its finitude. A finite being like the jira who 
is dependent on the lord can be exposed to partial ignora- 
nce of his own nature and attributs - by the superior 
powers of the Lord. But the Lord Himself cannot be-put in 
the same predicament as the jira. what is sauce for the 
goose is not the same, in this case, for the gander. 


TH SARITA saa was Wat Bay 
qaqa quaaa | aaranft aaaa agate | 

qafaad afé: aaaat Hea a | 

TAAUTA WH: TI TATATAy 


Tasyva svapraka@sSasyapi jivasya parameSvarecchaya 


paramesyvare svadharmesu ca ajidnam — sambhavatyeva 
Ajidnamapi satyanieva najidnakalpitam. 
Dhiimendavriyate vahnih yathddarso malena ca 


yatholbenavrto Garbhah tatha tenedamayrtam. 


The Theory of Svabhdavajiidnavdda recognises two layers 
of obscuration in the Jivatman. One is Jivdccddika and the 
other is paramacchadika. The former obscures part of the 
Jivasvariipa allowing only a tiny flash of bare existence and 
consciousness to peep out and be intuited in the embodied 
life. The other aspects like Svariipananda, lie obscured. The 
other obscuring factor of Bhavartipdjiiana is the Paramda- 
cchadiké which screens off the Lord and His grand 
attributes from the Jiva’s vision.When Gods grace descends 


= 


[89] 


on the Seeker, it rends both these veils and reveals both the 
Jivasyarupa and the Lord’s majesty to the Jiva. 


a 


aa ¢ Tad ze ay sifafeas fad | 
aqmesieaaar wrasse | 


Aje dve prakrti duste nrsu pratisvike sthite 
svagunacchadikatvek a@ paramacchdadik apara. 


This is beautifully conveyed by one of the Upanisads. 


aaAT ATA Aa wea, | seas AAT PAIS ag TF 
Yameyaisa vrnute tena labhyvah 


Tasyaisa Gtma vivrnute tanum svam. 


Here, by ‘Déhali dipa nvaya’ the reflexive pronoun Sram 
(taniim) refers to the revelation by God of His own truc 
nature to the Jiva as well as the Jiva’s own true nature of 
Bimbapratibimbabhava rclation to the fortunate self. This 
clearly shows that ‘ultimately it isthe Lord who receems 
the Soul by His own grace and reveals Himself to the devo- 
tee. No other power is competent to do so. We have scen 
that for obvious reasons no other principle can have the 


power to eclipse the soul’s self luminosity and subject it 


to transmigration. That is why the Srtis and smrtis tell us: 


aaa WaT BAUAMSA APTS: | 
- Faeaa, visa. Pega aaa: | 
‘daraafeqaraed: (Svet. up.) = . 


neg aaer abe: gee an ea . 5 
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on account of its finitude. A finite being like the jira who 
is dependent on the lord can be exposed to partial ignora- 
nee of his own nature and attributs - by the superior 
powers of the Lord. But the Lord Himself cannot be-put in 
the same predicament as the jiva. what is sauce for the 
goose is not the same, in this case, for the gander. 


qa SIT aa wastes wat aig 
4 aga qaqa | agian aaa asmateqe | 

qarfaad afe: aaaat aa z | 

AAMT WH: aI GATATAT UI 


Tasya svaprakdsasydpi jivasya paramesvarecchaya 
Paramesvare svadharmesu ca ajidnam — sambhavatyeva 
Ajfianamapi satyameva najidnakalpitam. 

Dhimendavriyate vahnih yathadarso malena ca 


yatholbenayvrto Garbhaht tatha tenedamayriam. 


The Theory of Svabhavdjiidnavada recognises two layers 
of obscuration in the Jivatman. One is Jivdcecddika and the 
other is paramdcchadika. The former obscures part of the 
Jivasvariipa allowing only a tiny flash of bare existence and 
consciousness to peep out and be intuited in the embodied 
life. The other aspects like Svartipdnanda, \ie obscured. The 
other obscuring factor of Bhavartipdjfdna is the Parama- 
cchadiké which screens off the Lord and His grand 
attributes from the Jiva’s vision. When Gods grace descends 


Bo 


[89] 


on the Seeker, it rends both these veils and reveals both the 
Jivasyarupa and the Lord’s majesty to the Jiva. 


aa F cad Te aa after fees | 
aqnesieaaar wares fessor | 


Aje dve prakrti duste nrsu pratisyike sthite 
svagunacchadikatvek @ paramacchdadik apara. 


“hee 


This is beautifully conveyed by one of the Upanisads. 


aa. 


aaay aya a4 wea: | aeas area INA a4, STF 


Yameyaisa vrnute tena labhyah 


OT 


Tasyaisa Gtma vivrnute tanim svam. 


Here, by ‘Déhali dipa nyava’ the reflexive pronoun Sram 


(tanim) refers to the revelation by God of His own true 


nature to the Jiva as well as the Jiva’s own true nature of 
teh Bimbapratibimbabhava relation to the fortunate self. This 
clearly shows that ‘ultimately it isthe Lord who redeems 
the Soul by His own grace and reveals Himself to the devo- 
tee. No other power is competent to do so. We have scen 
that for obvious reasons no other principle can have the 
power to cclipse the soul’s self luminosity and subject it 
to transmigration. That is why the Srtis and smrtis tell us: 


aval Vaal AaUATSA ATH: | 
> Fava, ataa- facta aaa: | 
‘darmafeatqaaeg: (svet. up:) — Pe 


an 


SAS 


amma 
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[91] 
Bandhako bhavapasena bhavapasacca mocakah as 
Kaivalyadah param brahma visnureva sandatanah Ce CECI | SUFI: | aa alaaaaa hea 


Samsaramokshasthitibandhahetuh  (svet. Up.) R nat Toe sear aroar ee aaa Peafy x54 (Tata) 

And that is why Sri Madhva himself declares: : ais ae a Samimargmete oe 
RATT Fer Tes aed aaa: | 4a aa 

generated GAARA 7 AIA wa: fefaaiataa ana | aa: wat ca eraar sR 
(B.S.B.1.2.23) ~ eearquaa fafadaaar afaargaa aaa 


Paramatmaparokshyam tatprasadadeva na a Sq aqaaah ae Iaaraaes za ae | 
jivasaktya (B.S.B III. 2.23) 
Na cajiianamatranibandhanoyam bandho jivasya. Srti- 


The crucial fact about the bondage of Souls to be noted smrtitihasapuranadisu paramesvarecchanimittakatvavagamat 
- fo) 


is that it cennot be traced solely to total ignorance 
Andadyavidyd. In the last analysis, Avidya too can only be 
aninstrument of bondage (Nimittamatram) and not the 
sole and independent cause of bondage. This point has 
been very cogently established by Jayatirtha in his 


Jnananandasvaripo hi jivah tadbhavanupalahbdhisca anubhava- 
siddha, Tenavagamyate - Asti kimapydvarakam yenavrtah 
svaprakasacaitanya svartipopi natmanah tatvam veda. Na ca 
kamakarmadikameya tathabhavitumarhati. TasyGpi sadinah 
karandpekshatvat na ca ptrvapirvasmaduttarotpattih iti 
yuktam, Suptipralayayo tadvrtyabhayvena niskalankacaitu- 
nyabalat svartipabhasaprasakteh. Atah kamakarmadyatiri- 
ktam mayavidyaprakrtvadisabdabhidheyam anddyeva kimapi 
dravyam (avarakam) ahgikaryam. Na ca mayapi katham 
svaprakasamavrnotiti yuktam. Avarakatayaiva  tasyah 


Nydavasudha: 


aaiaaata Racaalsa aa) shee | afdeadiiaare- 
quota atatear Rasta | -rarraaed fe 


afta: aglaarefsaa aquatagi | Aarameaa-afid feacat- | prasiddhatvat vakshyate catropapatti. Na ca jadasya syatah 
a Yala: eqoalaaaraseane aka: aca az laa | kincidavarakatvam yuktam. Atah paramesvara eva svadhi- 
alread aurafaareta | aafa afta: SALOU VeAATA aa praia sapab tg ehaiaa ine 

iS : ; acintyGdbhitaya svaSaktya ca Jjivasya svaprakasamapi 
ame FATAMIT AA ALT: fa Fh, | afar aqaearaa svartipacaitanyamacchadayatiti yuktam. _ 


2 


[92] 


The pristine nature ofthe self is one of pure bliss, 
knowledge etc. Its full expression however lies obscured 
and not experienced in Samsdra. It lies dormant like bio- 
logical potency in childhood. This has been elaborated in 
the Brahmasutra-Pumstvadivat. It is therefore undisputable 
that it is not fully and completely realised in the state of 
bondage. This shows there is some obscuring element which 
prevents the self-shining spirit from realising its full mea- 


sure of knowledge and bliss here and now. 


But this obscuring element cannot be Kama, Karma 


or other factor. for they all have a beginning and need an 
earlier source to account for them. 


We cannot think of aseries of their chain-each prior 
link being the cause of the succeeding one. For in the 
state of Susuptiand Pralayu, there is a break or suspension 
(suspension period — no salary) of the operation of Karma, 
Kama, etc. It should therefore be possible for the Jiva to 
realise the full measure of his intelligence and bliss in 
those states untrammelled by the obstacles of Karma, Kama 
ctc. But the evidence of Srtis and experience shows that 
there is total forgetfulness all round in those states: 


areata me fear | 
aaa a aaa a ae alfa araay | 


Ma: faq af | i ica 


& 
% 
e 
= 


[93] 


Asvapsam naham kinca ndyvedisam 


Natmanam na parahseai ‘i 
1a paranscawva na satyam napi cdnartam. 


Prajiiah kincana samyetti....... Mandtikya) 
r nduk ya) 


It must therefore be clear to the meanest intelligence 


that there is some veiling substance, other than Kama 


Karma and others-which has been refered to in the scriptures 
by such names as Mayda, Avidya@ and Prakrti. As it is in 
the nature of Maya to act as a veil, there is no point in 
questioning how Maya can obscure the caitanya. However 
as this Maya or Avidya, also known as Bhavartipajiana, is 
an equally irsentient principle (./ada), it cannot be taken to 


be able to conceal the Caifanya by its own power. 


Having come to this end of the logical tether, we have 
to go beyond Bhavakhydjiana and explain the fact of bon- 
dage intelligibly. We have therefore to admit that in the 
last analysis it is the Supreme Being Himself who obscures 
the Jiva’s self luminous nature to some extent by His will, 
by inter posing the Prakriti which is made up of the three 
gunas of Sativa, Rajas and Tamas. This Prakrti itself is 
designated as Avidya in so far as it is opposed to Vidya 
and is entirely dependent on the Lord Himself, with His 
own mysterious and wondrous power: acintyadbhuta Sakti, 
which is capable of. accomplishing the seemingly unaccom- 
plishable by ordinary means — keeps the souls nature 


partially obscured. 


[94] 


After exposing the Jiva to such ignorance of his own 
true nature and the Lord’s own majesty and relationship to 
Him, the Lord brings the Jiva into contact with the evolu- 
tes of Prakrti which have developed their potentialities at 
the impulsion of the lord Himsclf and provides him with 


suitable physical bodies and organs and imbues him with a 
sense of ownership over them and with a sense of indepen- 


dence of his own intiative and activity in the enjoyment of 
their fruits. The Jiva’s involvment there aftez in the vortex 
of life exposes him to the joys and sorrows, pleasures and 
pains, success and failures and the bonds get tightened life 
after life. In consequence, the Jiva comes to arrogate to 
himself independence of initiative and ownership over his 
god-given gifts of body senses, kith and kin, and worldly 
assetS and becomes a slave to their pulls. This is the essence 
of Avidya and bondage. The Avidyd itself and its nexus with 
him are real enough. So too his body and organs and his 
sorrows and joys though as a matter of fact they are all 


dependent on the Lord. They are mistaken by the Jiva to be 
his own independent possessions. So intimate is his inter 
pretative association with them that he is unable to see 
himself apart from them —~ as one is unable to ferceive the 
coal apart from the blaze of it- Angdravahnivat. 


As the attractions develop, he istorn by likes and 
dislikes and makes a vain bid to get clear of them. 


[95] 


The remedies he tries to get out of the Vicious circle 
prove ineffective and he forges new links of births and 
deaths and rushes from pillar to post, and finds no peace or 
solace. So goes the troubled life of selves until they seek 


the Lord’s help to deliver them from the nightmare of life. 
arate Weft AAR aaa (Aannaday 
aay WARN Ta: afaaTt waVR aacdareiar 
aadi@aaarg aa a scoaes aoaaq saa Rar 
HAZENU AAT ZA | 


Naneke paradesi naneke badavano (kannada 

Tato rdgadvésabhyam prayuktah tannivrttaye yatka- 
roti tadapyetadrgevatanotityanekayonisu babhramiti na kva- 
pyatyantikam tadupasamanam labhate vind paramapurusa- 
radhanat iti. 

Sri Madhva therefore concludes that as the theory Of the 
unreality of bondage as due to a superimposition of begin- 
ningless ignorance is logically untenable, we have to opt 
for a realistic theory of bondage- which is free from the 


difficulties which beset the monistic theory of: 


waeReasgiaga fear ara: 


wn 


Therefore Svabhdvajitanavdda of Jiva is the only viable 
theory of Bondage acceptable to a Theistic philosophy. 
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